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INTRODUCTION. 


This Upani$ad, according to Sankara's interpretation, is well-known 
to the English reading public, through the translations of Roer and Max 
Muller, published in the Bibliotheca Indica and Sacred Books of the East 
Series, respectively. Its interpretation, according to Madhva, is, for the first 
time, presented herewith. He follows his well-known system of Cabalistic 
rendering of words where every letter of a word has a significant meaning 
of its own. Madhva was not singular in this. In Medieval India, tho 
Tantrik writers had already given meaning to every letter of the alphabet, 
and had perfected a scheme of cryptography, in which their mantras 
were written. It is well-known that the Upani^ads taught the Truth about 
the highest absolute Brahman as well as the gradation of Beings, from 
the lowest Jiva in the scale of evolution to the most perfected Logos of 
the system. The gradation of Anandas, given in this Upani$ad, as well as 
iu the Taittiriya, shows that it was taken for granted that this hierarchy, 
beginning from man and ending with Supreme Brahman, is a well recog¬ 
nised doctrine of the Indian Brahmav&dins. But, while the Upanisads 
had thus a meaning patent to all readers, they were called rahasyam , or 
secret teaching; and the question arises wherein consisted this secret 
teaching. Madhva has tried to explain some of the secrets of the mystic 
sayings of the Upanisads, and has shown that some of the mah&vakyas, 
if taken on their face value, give one meaning, but when they Are 
rendered according to the letter value, they give different meanings 
altogether. What can be more clear than the three words, “I 

am He, "—the sheet-anchor of the doctrine of the Advaitins? But taken 
in the literal sense, this formula, so appropriated by the Advaitins, really 
means that the God is the alpha and omega («r and the first and the 

last letter, of the alphabet, and so, though the word ordinarily means 
U I, " yet mystically it is the name of God, who is the first and the last, 
and in whom is contained the whole universe. We give below, 
for the information of the curious reader, the secret meanings of these 
letters of the Sanskrit alphabet, according to an unpublished work, which 
has recently been printed by that well known Sanskrit scholar, MahAma- 
hopAdhyAya Pandit Adityar&ma Bhatt&chArya, M.A. This is a small 
pamphlet of 12 pages, containing some 27 verses and explaining the 
fourteen Siva Sfitras of PAgini. These Sfitras are the following :— 

& 
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The first verse says that, at the end of his mystic dance, Lord Siva, 
the king of dancers, struck hisTOf (drum) fourteen times, in order to give 
emancipation to Siddhas, like Sanaka and the rest, and thus he revealed 
the Siva Sfitras. [Siva Sutras are auspicious Sutras.] The TOT f$RWf shows 
that the secret teaching is not impartible by words, but by musical notes. 

The second verse shows that the anubandhas, at the end of each 
Sfitra, had been taught for the purpose of teaching meanings of STTJ, verbal 
roots, and for forming pratyaharas, as done by Panini and others. With 
the third verse begins the real meaning of the letters. We reproduce 
some of the verses in original. 

wbrI i 

wrifww 11 3,11 


The letter s? represents Brahman pervading every object and with¬ 
out any gun as ( Tsnf <3 ). Taking the help of the intelligent principle 
represented by the letter he assumes the form of the Creator of the 
world represented by the letter 3, and thus becomes and is called 

tsvaru. 

*T*r*T: 'rtf??;: i 

mnvAn n # u 

The letter a* is the foremost of all letters. It is [a symbol of] the 
luminous Supreme Lord Paramesvara. The word is formed by the 
combination of the first letter si and tho final letter if, and thus ( ), 

aham, is the name of God, and is also a symbol or Pratyah&ra, denoting 
every letter. 

Thus these two verses show that Madhya's interpretation that 
s?f means God, is not unjustified. 

The principal teacher of this Upanisad is Y&jnavalkya, and his 
doctrine of antary ami n puru§a——is well-known. On many 
points this Upanisad agrees with the Chhfindogya, such as the description 
of the two paths—devay&na and pitriyana—and the passage of the Soul 
after death, and its rebirth or its Mukfci. 

Madhva, again, combats in it the mft,y&v&da view, and shows by quo¬ 
tations from the M&dhyamikA books, that the ni&y&v&da of Sankara is 
nothing but the Sfinyav&da of the Madhyamikd School, and so the charge 
brought against Sankara that lie is a crypto-Buddhist is perhaps 
justifiable. 

At the end Madhva again asserts his divine mission, and he 
reiterates that he is an avat&ra of V&vu, being the third avat&ra of the 
son of God, first being Hanntnan, second Bhfrua, and third he himself. 


Allahabad : 

1st February , 1916 . 


S. C. VASU. 
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BRIHADARANYAKA UPANISAD 

FIRST ADHYiYA. 

First ( Asva ) Brahmanam. 

PEACE CHANT. 

& *nfor. *nfon scnf^rr: n 

%& Oin. qjlf^ Purnam, full, Adas, that ; the Root-form from which 
all avat&ras descend. PArnam, full. f[^ Idam, this; the avat&ra- 

form. PArn&t, from the full, (the Root-form). <7<rfn PArnam, the full, 
(the avat&ra-form). Udachyate, comes out. tnJfW Purnasya, of the 

full, (the Root-form), gtff PArnam, the full, (the avatara-form). tmpft 
AdAya, grasping, withdrawing in Himself, uniting, juf PArnam, the full, 
(the Root-form), q* Eva, alone Avasisyate, remains. 

Om. That (Root-form) is Full, this (avatara-form) is full; 
from the Full, the full emanates. When this full is with drawn in 
that Full, the Full alone remains. 

Mantra I. 1.1. 

$ 3*rr art arear** rr&cw Tm: n gafwark: 
urnt «UTRr?|isRR*: 

i %r: srfcr:- 

f^r: nak qqhrqtm- 

anfar stcrt ns=Runn=*ftR nnt tutiraift gjai^sqw, 

aR^rnar^ %RTR ii ^jaiT^f 

e^TR artikrR anw u ^ u 
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Om, a word of auspiciousnesa. 33T U$&> Dawn; the goddess of 
wisdom VA, verily. ifrsqqq Medhyasya, deserving saori6ce which is 
termed Medha; to whom prayers are offered and sacrifices are made ; of 
the sacred. Afivasya, of the horse. The Lord is also called A&va 

because He took this form once He (together with BrahmA also in the 
form of a horse) is present in the body of the sacrificial horse. ftfT: 
Si rah, head; in the head qzji Sftryah, the Sun (god), wgj: Chaksuh, 
the eye.; in the eye. VAtah, the Wind-god sm3: Pranah, the breath ; 
in the breath. VaiAvAnarah, named VaisvAnara- qrfil: Agni, fire; 

the Fire-god. VyAttara, open mouth ; in the open mouth. 

SaAvatsarah, the year, (BrahmA, the nourisher of his offspring). STTOTT 
JLtmA, the whole body ; in the whole body. Slh Dyauh, heavens; the God 
of the heavens, Priftham, the back; on the back. 

Antarik^ara, the space; the god of space, He is Udaram, 

the belly; in the belly, sfasft Prithivi, the earth; the Earth-god. qTWf 
PAjasyara, the feet; in the feet. Diiah, the four quarters ; the four 

gods presiding in the four directions, North, South, East, and West. 

Par6ve, the two sides; in the two sides. A vantaradiAah, 

the intermediate quarters, the presiding deities of the four intermediate 
quarters, N-E , S-E.,8-W., and N-W qf**R: Parisavah, the extremities of 
the bones of the sides, (ribs called qft*R: or q*fq:). RcR: Kitavah, the 
seasons; the gods presiding over the seasons, six in number, stwft 
AngAni, the limbs, in the limbs, the head, the four hoofs and the 
tail, altogether six in number. 9TT8T: MasAh, the months; the gods of the 
months. q| Oh a, and. Ardha-mAsAh, half months; the presiding 

deities thereof. q*ffal Parvani, joints; in the joints, the principal as well 
as minor joints. Hgfettnftl AhoratrAni, the days and nights, their 
presiding deities, qfeigr Pratiftha, the legs; in the legs, sigrarfrl 
Nakgatr&ni, the stars; their presiding deities. Asthxni, the bones; 

in the bones. Nabhah, the sky; the presiding deity, of the sky. 

He is Utalfa MamsAni, flesh ; in the flesh, faqRt: SikatAh, sands; 

the presiding deities thereof Uvadhyam, dung ; in the dung. 

f&VfWs Sindhavah, the rivers; the presiding deities of the rivers. IRT: 
GudAh, the intestines; in the intestines, qqffr: Parvatah, mountains; the 
presiding gods thereof. Yakrit, the liver; in the liver. W Oha , and. 
£)nnr: Klomftna^, the lungs, in the lungs, sibw: Ofadhayah, the grain 
plants; their presiding deities. The annual plants. OT^flSR* Vanas- 
patayah, the large trees (that bear fruit apparently without any blos¬ 
soms) ; the presiding deities of the trees. LomAni, the hairs of the 

body; in the hairs of the body. TO* TJdyan, the rising Sun. 
P&rv&rdha^, the upper half of the body frotn the navel upwards, 
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Nimlochan, the setting (Sun), srenrcf: Jaghan&rdhah, the hinder paTt of 
the body ; the lower part of the body from the navel down wards, containing 
hips, loins, etc. Yat, whatever; the god who. Rwftwjf Vidyotate, 

lightens, flashes ; a lightning, SH Tat, that. ftafHd Vijpimbhate, yawns, 
gapes. Yat, whatever ; the god who. Stanayati, roars (as 

thunder). Tat, that. Vidhhnate, shakes the body (or the skin). 

Yat, whatever; the god who. ngfw Varjati, rains, falls as shower; the 
presiding god of the shower. an Tat, that, itgfw Mehati, urinates. 

Vak, speech ; the presiding deity thereof. Eva, verily. Asya, 

His; of Hari who is in the sacrificial horse, V&k, sound, neighing. 

i. Usa, (the goddess of knowledge) is verily (in) the head 
of the sacrificial horse, the Sun-god is (in) the eye. The Wind- 
god Vayu is (in) the breath. (The Fire-god named) Vaisvanara 
Agni is (in) the open mouth. (Brahma called) Saihvatsara (the 
nourisher of his offspring) is (in the) whole body: (on the) back is 
(the god) of the heavens: (the god of) space is (in) the belly. 
The Earth-god is (in) the foot: (the gods of) the four quarters are 
(in) the two sides of that horse : (the gods of) the intermediate 
quarters in the extremities of the bones of the sides. (In) the six 
limbes are the (six) presiding deities of the seasons. The Month- 
gods and the gods of the fortnights are in the joints. (The god 
of) the day and (that of) the night are (in) the legs: (the presiding 
deities of) the stars are (in) the bones. The Sky-god is (in) the 
flesh ; (the presiding deities of) the sands are (in) the dung. (In) 
the intestines are (the gods of) the rivers ; (in) the liver and (in) 
the lungs are (the gods of) the mountains. (The gods of) the 
annual plants as well as (those of) the large trees are (in) the 
hairs (of the body). (In) the upper half of the body is (the god 
that presides over) the rising (Sun). (The god that presides over) 
the setting sun is (in) the lower part (of the body). (The god that 
gives light as) lightning is in the yawning. (The god that 
presides over) the roaring of the clouds is (in) the shaking of the 
skin. The (god that comes down in the form of) shower is (in) 
the urination. (The goddess of) speech is in the voice 
(neighing).—i. 

madhva’s salutation. . , I 

To Lakgmi and Hayagrfva be my salutation. To Hayagriva 
(attended by Lak§mi),. in the form of f§ri R4m&, the form -in which 
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is always present in the heart of Hanum&n. To Hayagriva (attended by 
Lak$mi) in the form of Sri Krisna, the form in which He is always present 
in the heart of Bhima. To Hayagriva attended by Lakgmi, in the form of 
Vedavy&sa, the form in which He is always present in the heart of 
Madhva. 

Vifnu do I always adore, Visnu who rules over the Pr&na and 
other V&yus; who is the treasure-house of eternal bliss; who is not 
at all touched by any sort of impurity ; who pervades all things in the 
world ; who is the Full (full in all times, full in all places and full in 
all qualities) ; Vifnu who is the Lord of Prakribi, who knows no birth, 
who is not at all like anything that we know. Visnu who is eternal and 
knows no decay ; He who is Omniscient and Omnipotent, Vignu who is 
Himself the source of all sorts of energies, Visnu who is always adored 
by all the Devas, all the Munis, and all the sons of Manu ; Visnu from 
whom proceed the creation and destruction of this world, and all the 
movements and the changes that are going on in it, and Vi§nu from whom 
comes the eternal bliss to all. 

INTRODUCTION. 

It is thus in the Var&ha Purana :— 

“ In tbe beginning of creation, the four-faced god Brahm& adored 
Vi§nu the Lord of Lakgrnt (with the verses ef this Upani§ad). He recited 
it to Sfirya exactly again and Surya recited it to YAjfiavalkya. This 
Upanigad is called V&jsaneyin because when the Sun recited it to Y&jfia- 
valkya, he assumed the form of a horse of the class of Vaji. Since 
Y&jnavalkya taught it to Kanva, it is also called Kanvopani§ad. 99 

It is thus in the Pradhy&na :— 

The Lord Jan&rdana tVi$nu) having assumed the form of a horse 
(asva) created BrahraA who also assumed the form of a horse (asva). Visnu 
Himself is present in the form of a horse within Brahm&, when he assumed 
that form. It has been said in the Sruti, that the sacrificial horse is the 
representative of both Brahtn& and Visiju. It, therefore, may be said 
that the whole world is present in the body of the sacrificial horse, for 
the whole world rests in the different parts of the bodies of both 
Brahmft and Vi§nu . 99 

In the Garuda Purana it has been said : Uchchaih&rava is present in 
the body of the sacrificial horse in which is Kedava, the Lord of the whole 
world, and Brahmft is in Uchchaihiirava and Vi?nu again is in Chatur- 
mukha (BrahoiA). 

' Mountains 9 and 1 sands 1 , 'rivers 9 ,' wells 9 and 1 tatiks 9 'sacrificial 
offerings/ * potsherds , 9 and 1 sacrificial posts' are all names of Devat&s. 
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It has been mentioned in the Narada SamhitA that these are the names of 
Devatas and these think themselves as separate from the Supreme God. 
These words, mountain etc., are the names of Visnu also, because He 
possesses in superabundance all the qualities which the etymology of 
these words (Parvata, etc.) denotes. 

In phrases like Ufa 4irah [Us& (is) hoad], nAma Brahman (name is 
Brahman. See Chh. Up.) and Tat tvamasi (That thou art. See Chh. Up.), 
and in all other such phrases (where two words stand in a case of apposi¬ 
tion), the nominative is to be explained as Locative. It may everywhere 
also be explained as an Ablative, or a Genitive, or a Dative or an 
Instrumental case also. 

Note.—-' Thus Usa Sirah “Dawn is the head ”, should be translated “Dawn is tn the head ” 
(Locative case), or Dawn comes out o/the head” (Ablative) or “ Dawn belongs to the head ” 
(Gen.)* or “ Dawn is for the sake of the head ” (Dative), or “ Dawn is through the head” 
(Instrumental). 

Similarly the famous logion “ tat tvam asi ” does not mean ‘Thou ait That” but 
should be interpreted as “Thou art in That”, or “Thou art from That ”, or “Thou art 0/That 
or belongest to That ”, or “Thou art for the sake of That ”, etc. 

So also other words, like phrases denoting identity, should be 
explained as denoting objects (not identical with the Lord, but as 
existing) in Him. 

These objects (such as the goddess of Dawn, etc.) can never be 
identical with Him, for each has its own separate form always. 

Or they (UsA, etc.) may be taken to imply the names of the different 
parts of the body of the Lord, (and then their primary meaning is to be 
taken) 

Note.— In this way, Usa would mean “ refulgent ” and so on. Thus:“ The Head of 
the sacred asva is refulgent, etc. ” 

It has been thus said in the Brahma-Tarka :—The PrathamA 
Vibhakti stands for all the seven Vibhaktis, and the sense varies accord- 
ingly. 

Since Vifiju pervades every part of the horse’s body, therefore, 
whatever is in the body of Vi$nu, may be said to be in the body of the 
sacrificial horse also. 

The phrase AAvasya Medhyasya (though it could have 

been supplied from the preceding portion) has been repeated (in the 
above Mantra), in order to indicate that the description does not apply 
to any particular horse, at any particular moment of history, but to every 
sacrificial horse. 

* The constant repetitions found in the scriptures are for the purpose 
of indicating the pervasion of the quality repeated in every individual 
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(i. e. to 9 ay, it is an universal proposition), or that it has some deeper 
meaning (than 1*9 apparent on the surface), or that though the thing may 
not be clear to the reason, yet deeper thinking would make it clear. 

Tbe earth is called the dung of Visnu on account of its hardness. 
The sands form the part of the earth. This is why sands have been 
called dung in the Mantra. Though the earth has been said to be in 
leg of Vi§nu, and again she i9 9aid to be in His dung, there is, howover 
no contradiction in this, for the presiding deities of leg, dung, etc. are 
referred to there, and they have many forms. Moreover, it shows the 
glory of the Lord (that one and the same thing as earth should be in two 
different places). 

The intermediate points are described as the bones and tails of the 
sacrificial horse (Vifjnu); the directions East and West represent the 
two sides of the horse. 

The head, the four hoofs and the tail are called the six seasons. 
Brahm&, the presiding deity of the (cosmic) year, pervades the whole 
body of the Sacred Horse. 

The liver and the lungs are the t^o pieces of flesh (on the right 
and the left of the heart) , the presiding deities of mountains are they. 

All rivers are in the intestines. Thus is this ancient Vi§mu all- 
containing. 

Moreover, VighneSa, who is the presiding deity of the firmament, 
dwells always in the flesh of Visnu. The son of Vighnesa is the presiding 
deity of the middle space, and is in the belly of the Lord. 

Mantra I. 1 . 2. 

^ 5tt arar uFTTsrmrr: 1 

sf^j: $tr: 11 ^ i» uw 11 \11 

A§vam, the horse, of the Horse. 3*^5 Purast&t, the front part, 
nfirm MahitnA, called Mahiman ( wffc)• T he front and hinder parts 
of the horse to be used in the Sacrifice are called Mahiman (its greatness), 
because these two parts are thrown into the fire «t the time of performing 
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homa ( ftlT ). Ahah, the day ; the god who thinks that I am the day. 

He is Manmatha ( JIWJ ). ST^TFTar Anvajayata, was. qt V& verily. 93*1 
Tasya, his, its ; of Manmatha ( ) who thinks himself to be the Mahi- 

man (the front part of the horse) and who has been mentioned by the word 
Aha^i ( stf: ). <jj? Purve, in the Higher, existing fro*n before the creation; 
therefore without beginning; chief. Samudre, in the perfect; in Hari 
called Samudra in whom the best of the qualities always prevail or 
because He is the best of (superior to) all. Yonih, origin; birth. 

Enam, of this horse. Pa§ch&t, the hinder part MahimA, 

called Mahiman Ratrih, the night; the goddess of night. 

She is Rati (*fm). AnvajAyata, was. ^**Tf Tasya, her; of the 

presiding god of the Mahiman and the hinder part of the horse 

who is none but Rati (). Apare, in the lower, inferior. 

Satnudre, in the perfect, m the Ohaturinukha BrahmA. ^xf*rs 

Yonih, the origin. qat litau, these two. Mahimanau, Mahiinans, 

both the front and the hinder parts of the horse ; Manmatha 
and Rati, VA, verily. *T$f^ufifcT: A 6 vamabhitah, in the front and 
hinder parts of the horse's body. Saiiibablmvatuh, were. 

5 * 1 ! Hayah, horse called so, a racer, the destroyer of enemies. The Lord 
is called Hayah ( ), because he goes killing the enemies of the gods 

( 5 ^ to kill and *IT to go). BhutvA, being or becoming. Devan, 

the gods. Avahat, carried, gnft Vaji, the war hor 3 e, the stallion. 

GandharvAn, the Gandharvas. Some of the Gandliarvas are the 
messengers of the gods and therefore always busy in war, while others 
are given to music, dancing, <&e. Arva, a fleet horse, a runner. 

Asuran, the Asuras. snj: AAvah, the horse of swift movement, 
but not so swift as those of the gods, Gandharvas, etc. A quick-goer, a 
swift^mover. Manusyan, men. 31**1 Asya, His ; of Hari. 

Sajnudrah, the Lord Hari called Samudra, or the Perfect. 

Eva, only, certainly. Bandhuh, one who helps. Samudra^, the 

Lord Hari called Samudra Yonih, cause (of vai iety of classes 

such as Haya, VAji, &c.) 

2. The front part of the horse termed Mahima (glory) was 
(Manmatha, the presiding deity of) the day. His (Manmatha’s) 
origin was (in Hari known as) the Purva Samudra (or the Higher 
Perfect). His hinder part (also called Mahima) was (the goddess 
of) the night (Rati). Her origin was (in the Chaturmukha, the 
four-faced, god Brahma) or the Lower Perfect. These two 
Mahimans form the two part? of the horse*s body. He, pervading 
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the form of the horse of the class Haya, carried the Devas. (He), 
pervading the form of the horse of the Vaji class, carried the 
Gandharvas. He, becoming (pervading) the horse of the class 
Arvan, carried the Asuras. Becoming (pervading) horse (He 
carried men. Verily the Lord, called Asva or the Swift and 
called also Samudia or the Perfect, is certainly the helper of this 
(sacrificial horse). The Lord called Sannidra (Perfect) is the 
cause of the varieties of the horses.—2. 

The end of Fi.r.s, 1 Brdhmnna termed A&va 
MADHVA’S COMMENTARY. 

It is thus in the Garuda Purana:— 

“ The front and the hinder parts of the sacrificial horse are called 
Grahas ( JlfT: ) and Mahiinanas ); Grahas, because only these are 

taken out of the whole body, and Mahimfinas, because in this is their 
greatness. The gods that preside over those parts think ihemselves as 
Ahah ( ) or day, and Ratri ( *rf5Ci ) or night ; and those two gods 

are KAmah ( 9T9T: ) or Man math a, (Cupid); and Rati ( ifhi ). KAma was 
born of Visnu and Rati was born of Brahma. Visnu is called Purvasa- 
inudra (the Prime Perfect) because all the best qualities are found in 
Him, (samudrekat), and it is through a transferred epithet or a figure of 
speech, that Brahmft is also called Samudra (Perfect). The horses of the 
Devas are possessed by Haya ( ), the destroyer of the enemies, the 

Lord so called, because He assumed the form of a horse, in order to kill 
the enemies of the Devas. The horses of the Gandharvas are possessed 
by Vaji ( ) a War horse, the form assumed by the Lord. So the 

horses of the Asuras are possessed by the Lord Arvan as great-goer, and 
those of men are possessed by the Lord Asva, the swift-mover The 
Lord is verily the helper of all these varieties of horses (and it is through 
Him that they perform their great feats). ” 

Visnu when He was Haya, V&ji, Arvan, and A&va took His rise from 
Himself called Samudra It must not, however, be thought that the 
Samudra is different from these forms, as the father is different from the 
Son. These four are not diffeient Gods but Samudra Himself. If one 
should ask how can this be so, the answer is, it is through the Lord’s 
Ai&varya or supernal power that He is both the cause and the effect. 

Lord Hari is called Hava because He goes killing the enemies. He 
is called V&ji because He is always engaged in war and Aryan because 
of His great going , and A6va because of His fast movement, 



I ADHYAyA, II 1 brAhmanA, 1. 9 


NoU.—% of “ to kill, ” and of 1 to go : ” give (<f: “ the racer ”. means “war,” 

and ^Tf3f^ ‘ a war-horse ^ means “ to go ; ” with the affix we get“ Arvan ” “the stallion.” 
From WT$g “ quick ” we have Asva. The above extract fiom the Garu^a Purana shows the 
etymology of the words Haya, &e. but the Upanisad says that the horses of the Devas 
are called Haya, that of the Gandharvas, Vaji &c. It has no reference to their etymology. 
The commentator explains this, thus in his own words : — 

The Lord Vifnu gets the name of Haya, etc., because He dwells in 
the Va-hanas (carriers) of the Deva, &c., called Haya, &c ; and because He 
is the Agent that gives powers to those V&hanas to perform their feats. 

Put the horses of the Asuras also kill their enemies, why are they not called Hayas ? 
The commentatoi answers this by giving the following extract from the Skanda Purana. 

It is thus in the Sk&nda :— 

The horses of the Dev as always go as a rule and fall on the heads of 
the enemies, in order to kill them, (This being their pre-eminent quality), 
they are called Haya. (They are trained to kill). The horses of the 
Asuras are trained in fleetness : and possess pre-eminently that quality of 
swiftness. While the horses of human beings are merely swift-goerS. 
(This shows the difference between Arvan and Asva. Both have swiftness 
as their quality, but in varying degrees.) 

The Devas are constantly fighting and so their horse is called Haya (“Death move-* 
ment,”) but why are Gandharva’s horses called ‘fighters”? The commentator replied to 
this by quoting an authority— 

Moreover it is said :—“ Because the Gandharvas, as followers of the 
Devas, are constantly engaged in war (as scouts or spies, &c.,) therefore, 
they are also called warriors. The Deves engage in battle only then 
when (their vanguard) the Gandharvas are (either repulsed or are) not 
strong enough; because they (the devas) are the masters. ” 

But the Gandharvas are well-known as a race of celestial singers. How are they 
called “fighters ” here ? To this the commentator answers by quoting the same authority. 

And also, some Gandharvas are constantly engaged in singing, 
others are dancers; some are constantly engaged in playing on musical 
instruments, while others are secret spies and scouts and hence called 
“Chftraka. ” 

Here ends the commentary of Sri Anandattrbha i called also Madhva , 
on the Aiva Brdhmana. 


2 
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Second (Asvamedha) Bbahmanam- 
Mantba I. 2. 1. 

I 3TO- 

5fmqT3raj5iT«TT *FR^TSfWr*Fsft u 

%lS^r^^rT^T#T ^ 

i Sri *rrt 

^^TRFrSf ^ n ^ II 

W Ilia, here in this 3Tft Agre, before the world came into existence; 
in Pralaya f^xR Kinchana, anything. ^ Na, not. q^ Eva, truly, verily. 

Asit, there was. HSRPRT Asanayaya, hunger, the World-leader. 
iJcJJTT Mrityuna, by death ; by Hari in his destructive form. Idam, 
this (eternal world). STTfcl^ Avritarn, overwhelmed, covered. sncftl 
Asit, was. ff Hi, it is well known in the Srutis, verily. 9T3RTOT Asan&y&, 
the World-leader ; «r*T= world, ^R = leader. *jjcg: Mrityuh, death. The 
destroyer Hari. eie^Tat, therefore, as there was nothing else. IR: Manah, 
mind. Akuruta, did, directed, made up. stTcUTrI Atmanvi, having 

a body or invested with a body. Syam, let me be. Iti, this. Hi 

Sa^, He; Hari in his destructive form. Archan, worshipping. 

. W6TR Acharat, performed. 3fxR: Archatah, while worshipping. 
Tasya, his, from him. HWf: Apah, water. SRRHT Aj&yanta, made their 
appearance, came into existence. «R<f: Archatah, while worshipping 
ownself. ft Me, the genitive of ahara,‘‘the unavoidable n ; to the Aham ; 
to the Supreme. Kara, pleasant, water. The word ha has two 

meanings, happiness and water. Here the word ha means pleasure. 

Abhut, made its appearance. ^Ri lti, this rR Tat, that, q^ Eva, 
certainly. Stf&q Arkasya, of the water Arkatvam, the reason of 

being called Arka, $ Vai, it is well known. Kam, happiness. 

Ha vai, verily. Asraai, to him. vrcfft Bhavati, is. m Yah, whoever, 

V* Evam, thus qa$ Etad, this. Arkasya, of the water. 

Arkatvam, the reason of being called Arka. ftq Veda, knows. 

1. There was nothing here indeed before (the creation 
began). By the Destroyer alone was this enveloped ; by the 
World-ruler. For the Destroyer is verily the World-ruler. (Be¬ 
cause he was alone), therefore he thought “ Let me have (a world 
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as my) body. ” He moved about worshipping, (/. e ., undulating as 
in Puja). From him so worshipping (vibrating) waters were 
produced. While worshipping verily there arose (also) pleasure 
for the Supreme (Visnu). This is why the waters are called arka 
(the pleasure of worship). Surely there is pleasure for him who 
thus knows why waters are called arka.— 3. 

Note .—Arka “watei ” thus etymologically means “ the pleasure of prayer.” There is a 
pleasure in worshipping the Lord which all pious souls know. In every religion, water is 
a means of worship. Before prayeis, the Muhammadans perform their ablution with water, 
the Christians have their baptism with v>ater; the Hindus perform their achamana with 
water. Every lila of the Lord produces two effects—a subjective and an objective. 
The Archana or the lila of worship, produced as its subjective result pleasure . and the objective 
result waters. Therefore, in every act of worship there is pleasure; and waters are used in 
every devotional exercise. The word arka is thus a compound of ar-\-ka or the first syllable of 
archana (*‘ worship ”) plus ka (pleasure). 

The first creation of the Lord is not the ordinary water, but the matter in its most subtle 
form, the highest ether— arka —luminiferous ether. Hence arka means the sun, the fire and the 
air also. 


MADHVA’S COMMENTARY. 

It is thus in the Brahma-Tarka :—• 

“In the pralaya (the great dissolution) there existed nothing, except 
the following (1) Vi?nu, the Destroyer of all, (2) the Goddess Rama, (3) 
as also the Jivas (the souls), (4) the time, (5) (the Prakriti in her state of) 
the equilibrium of three potencies (Sattva, Rajas and Tamas), (6) the 
good and the bad Karmas (of the Jivas), (7) the PiAna (a particular form 
of Ahamk&ra), (8) the senses (the organs in their subtle form), (9) the 
Samsk&ras (residual potencies;, and (10) the Vedas." 

During the period of dissolution, all these were, however, covered 
by the Supreme Self indeed (Thus in one sense nothing existed then 
but the Supreme Self.) 

It is thus in the Brahma Purina 


41 lhe word A6an&y& is formed by the compounding of the two words 
afiana and naya. This world is called a&ana or food, (because it is eaten 
up, as it were, by the Lord at the time of pralaya), Since the Lord 
Hari directs (nayati, leads) this world, according to his will, so he is 
called asan&yA (or the Matter-Lord or) the World-Lord, (afiana = world, 
naya = leader or ruler). He is called Udanya (Water-Lord) because he is 
the Lord of Karma (Giver of the fruits of Karma. Watertypifies Karma) ” 
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Note .—But we find in the $rutis that Rama and others are also world-rulers, they 
should also be called the 4 Death, the Enveloper, ** as here in the Upanisad. Why not say 
that in the Pralaya the world was covered up by Rama ? To this the commentator answers :— 

Though other (minor divinities) are also described in the Astras as 
World-iuleis, yet in the Srutis, He pre-eminently is alone THE RULER, 
(the others rule through his delegated authority). Hence the Upanigad 
says:—asan&yti hi mrityuh—the destroyer (Hari) is verily the World- 
ruler. 

'lhe word tat (in tan manas akuruta) means tatah, therefore (and is 
not a pronoun meaning “he”). As he alone existed then and nothing else, 
therefore , he made up his mind (to send forth the world and thus become 
embodied as it were). He willed, let me become self-possessed, that is to 
say, let me possess a body. (The word &traan or self means here “body”). 
In other words, He made up his mind to create waters. 

It is thus in the Brahmanda :— 

“The Lord Visnu being without a body willed “ Let me have a 
body. ” Because all this (Universe) is the body of Him, the bodiless Visnu; 
(hence the creation of the world is said to be the taking of a body by the 
Lord). (The world is said to be His body) because it is under His control 
(as the human body is under the control of the Jiva). The God in His 
essence has verily no body, for consciousness and bliss constitute His 
real body. That Jan&rdana, in order to create, began to worship His own 
self. (It is a universal rule) that a substance created by any particular 
activity of the Lord shows forth that activity to some extent Therefore, 
the waters being created by the worshipping activity of the Lord, are the 
best .means of worshipping (and consecrating all things by sprinkling, &c). 
Though the Lord could have created waters by some other means (or form 
of His activity), yet in order to endow waters,&c. with the quality of wor¬ 
shipfulness, there arose in Him that inclination to worship, (for) He 
endows particular objects with the particular energies, by creating them 
through some particular form of His sportfulness. The whole creation 
is His playful activity.” 

Note,— Atmanvi syam iti ( ). The Lord has no body, no form. He is the 

spiiit invisible. When He wished to have a gross body of His own, this world catne into 
existence. So the world may be said to be the gross body of the Lord. 

The Lord is of Chidananda form; yet when this thought, the thought of having a gross 
body, crossed His mind, He began to worship, or in other words He began to exert fqr 
creating Apas (water). A created thing is of the nature of that means which the Lord adopts 
while creating it. Now while He worshipped in creating water, it is therefore that the water fs 
said to be of the nature of worship or Arka (w* ) It means the thing in the creation' ot 
wh^h Afrchna ( wrcbn ) of worship wqgfethe means adopted. w ' * 
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It has been said in the Brahmanda Purana that the Loid might have created the world 
any way He liked as He is Almighty. But He adopted some means in creating it, because He 
created it In a playful mood. 

In the text we find Archate vai me kam abhufc, here the word ft does 
not mean to me and is not to be understood as a pronoun. It is the 
genitive of aham and the word Aharn is a name of Visnu, meaning he who 
is never to be abandoned (a meaning not, and heyam to be abandoned). 
Aham thus literaly means unabandonable, inevitable, supreme, ft the 
genitive of Aham means “ of the inevitable, of the Supreme Visnu. ” 

[What is the authority for your saying that Aharn, a well-known 
pronoun meaning I, means inevitable ? The commentator answers this, as 
well as other implied questions, that the words Yusmad and Tat though 
generally pronouns are also names of God. He gives the following 
authority]. 

It is thus in Brahraa-Tarka:— 

Vignu is to be known as indicated by the word Asmad in all its 
seven declensions. He is Aham because He cannot be avoided by any 
one. He as one is ever present with all and everywhere and so it is 
impossible to get out of Him. Similarly He is expressed by the word 
Yusmad also in all its declensions ; and when He is referred to as some¬ 
thing different from the inner Ruler, the word Tad is applied to Him. 
Though one He, on account of assuming many forms, is spoken of in the 
plural number also. As dwelling within the soul He is called Asmad, 
the I of the very I. As dwelling in the heart, He is spoken of as Yusmad 
“ thou ” because (He is then the object of address of all prayers by the 
worshipper). Thus he is spoken of in twofold ways (as “ I v when looked 
upon as the inmost essence of one’s own self; He is spoken of as “thou’* 
when looked upon as the object of worship and addressee of all prayers 
dwelling in the heart). Though He is different from all Jivas, and from 
all objects as well (He is spoken of as I, Thou and That metaphorically 
only. He is not to be confounded as identical with the Jiva or any 
object), for how can there be any identity of Him who is full of all bliss 
and other auspicious qualities, with Jivas who possess only limited 
happiness and joy ? 

Note .—In the Mantra it has been said Archato vai em kam abhut. 

Here the word ft is the possessive singular foim of the pronoun Asmad. It literally 
means my or mine. It should be taken in the sense of the Lord Visnu who is called Aham 
unavoidable ( from W not and to be given up). The Lord is so called because it is He 
who stands in front of all the knowledge. No knowledge can there be which has no relation with 
this Aham. Since the nominative singular form of Asmad also is Aham, therefore all. the 
declensional forms of Asmad are used for those of Aham and they all mean the Lord Visnu, 
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Such is the case here and in other places in this Upanisad. Again, when Aham or the Lord 
Visnu is not the direct subject or object of knowledge the word Yusmad and all its declensional 
forms are used to speak of Lord Visnu. 

Now the question may arise, since the Lord Visnu is one there is no second or third. 

No duality or plurality is possible in Him. How then the dual and plural forms of 

Yusmad and Asmad can be used, to indicate the Lord ? In answer it may be said, 
the Lord through His Ais varyas or supernatural power may assume various forms. 
So various terms (either in singular, dual or plural) may be used to indicate the Lord. 
Again, sometimes He is indicated by the terms Yusmad and sometimes by the term Asmad 
according to his position in the hearts of all the Jivas, /. e.„ when he is the direct subject of 

knowledge He is indicated by Asmad and when He is the object of indirect knowledge He is 

indicated by Yusmad, and they are used to indicate the Jivas also. Therefore doubts 
may arise w’hether the Jiva and the Lord are one. It must be borne in mind that the Jiva 
and the Lord are never one and the same. There is always an impossable gulf between 
them. The Lord is All-bliss whilst the Jiva is not so, he is subject to misery. Such is the 
eternal difference between the Jiva and the Lord. 

The commentator next gives an authority for explaining Arka as a compound of Ar 
and Ka. 

It is thus in the Vy&sa Nirukta:— 

The water is called Ka because it is the source of pleasure. It is 
called Arka because it was produced by Vi§nu by means of Archana or 
worship. 

Arka thus means that which is produced by means of worship and 
which is the cause of producing pleasure. The word Ka in the Mantra 
Kam ha va asmai bhavati means pleasure comes to Him. 

It is thus in the M&hatmya :— 

Ho who knows the production of water, the source of pleasure, from 
Visnu, he after attaining Mukti, gets verily happiness through the grace 
of Visnu. 

Note .—In the Nirukta of Vyasa it has been said that the term Ka is applied to water, 
because water is one of the sources of happiness or pleasure: and since it was produced 
by Visnu by means of Archana or worship Ka or water is also meant by the term Arka. 
Therefore Kam ha va asmai bhavati, here the term ka means happiness and not water. So 
the explanation of the Mantra is He who knows that Visnu is the source from which 
water was produced, Ka or happiness comes upon him through the grace of the Lord and 
he is liberated from the miseries of the world. 

Mantra I. 2. 2. 

ii \\^ ii 
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Wq: Apah, the waterB, qr V&, to be sure, verily. SHRt Arkah, 
what is called Arka. qq Tat, in those; should be <H3f, in those waters, 
tfqrat Apam, of waters. qq Yat, what was ; should be q:. Sarah, foam. 

Asit, was qq Tat, that: should be that foam. fmg?tra Sama- 
hanyata, became condensed by the Lord putting in it His seed. Of S&, 
that, the condensed foam and seed, qfqsft Prithivi, the earth, the cosmic 
egg. swqq Abhavat, became, uqqiq( Tasyam, there, within that cosmic egg. 
SfSn*qq ASr&tnyat, lay down. The subject of the verb is mrityu. Then 
while so lying within the cosmic egg, He thought “ let there be Agni.” 
The sentence, let there be Agni, should be supplied to complete the sense, 
qqq Tasya, His. SW^q J§rantasya, so lying (within the egg), ufl^q 
Taptasya, meditating intently (on the production of Agni). 
Tejorasah, essence of strength ; the essence of all the energies. nfifs 
Agnih, the chief of the Vayus or vital airs. He is called Agni because 
He was the first of all that were born, ( STqHcqTq), He was the chief of 
all ( ). and He was the leader of all that have the corporeal 

form ( sfntam Nirvartata, took its rise, was produced 

or born. 

2. Verily the waters are arka. There what was the foam 
of those waters, that became condensed (by the discharge in them 
of the Divine seed). This became the Earth (the cosmic egg). 
In that' He lay down : There as He lay intently thinking (“let 
there be Agni”) from Him arose Agni (i. e. y Vayu, the chief of 
the vital airs)—Agni,who is the essence of all the energies 
(of the world).—4. 

MADHA’S COMMENTARY. 

The word Arka is generally used to mean the sun. Doubt may 

arise whether the word Apah in the preceding Mantra may not mean 

the sun. To avoid this doubt, it has been repeated “ Apov& arka. '* 

u The water verily is arka The word arka here does not mean the 

sun, but it denotes the water only. 

• 

The word iarah (JOT:) means the condensed form of any liquid 
(like cream on milk or foam on water ; and it does not mean here (‘arrow 
or reed , ). 

So the Mantra Tatra yah Sara Asit &c., should be understood thus 
the foamy portion of the ( cosmic ) waters became hard (for the Lord 
put His seed in it), and it became Pfithiv! meaning the BrahmAn^a or 
the oostnic egg* 
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It is thus in the Pravritta :— 44 The portion of water in the form 
of foam became hardened and took the form of earth, and in that (Prithivi) 
lay down the Lord. Janardana. When (He was thus reclining) that King 
of gods intensely thought on “ let there be Agni”, and the result of His 
thought was that V&yu came into existence; and this Vayu passes by the 
name of Agni ; because Agni literally means the first-born (Agraja) 
and also 44 the leader ” or 44 chief ” ( Agrani). 

The word Asr&myat in the Mantra may mean 44 became tired ” (as 
some explain it) or 44 lay down. ” Since exhaustion there cannot be in 
the Lord, this word cannot mean 4 ‘ became fatigued”; but means 44 lay 
down 

It is thus in the Brahma-Tarka:— 

44 The word Sram has both meanings 44 to be fatigued ”, and 44 to 
lie down”. In the case of the Lord Hari, ,the meaning 44 to be fatigued” 
is inapplicable, for exhausted He never becomes. Therefore, *§ram 
applied to Hari means 44 to lie down 

Moreover the locative case, Tasy&tn (Prithivy&m), would be more 
appropriate in the latter sense only. 

Sram in the sense of 44 to feel fatigued ” is a mental quality and it 
cannot be applied to earth (Tasy&m asr&rnyat would have then to be 
translated—he felt fatigued in that earth:) and metaphorically 44 he 
rested in that owing to fatigue But this is a laborious explanation and 
should be avoided, when a simpler explanation is possible. 

It has also been said in the Mukti Samhitfc; 44 Visnu after having 
created this earth, lay down in the white island (l§vetadvipa) on Ananta 
in the midst of the ocean, whilst Mukta Purusas chanted songs of praise 
on all sides of Him. 

There is the word 44 Taptasya” used in the Mantra, and it means 
Alochanft Yuktasyaor revolving something in the mind or intently think¬ 
ing something. Therefore, 44 Taptasya tasya ” in the Mantra should be 
taken in this sense :— 4 ‘ When the Lord Hari began to revolve in His 
mind what He should do next” and it does not mean 14 when IJe became 
weary and suffered j)aiw. ” For suffering the Lord has none. 

The words Tejo rasah in the Mantra mean S&marthya-sarabh&ta, 
essence of energy, (for the chief V&yu is the Prime Mover, all cosmic 
energies proceed from Him). 
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*rt 4rfa rr|^ srmm^r^sf f^ft^ » 3 » 

ST: Sah, He. The Chief V&vu called here Agni. 8fr??n*f AfcmAnam, 
his own-self. TredhA, in three kinds, in three inodes <3$8<r 

Vyakuruta, divided snf^iq Adityam, the Sun. Tritiyam, the 

third. *TgH VAyum, the air. qahr Tritiyam, the third. ( «ff|T* Agnim, 
the fire, <JrlW Tritiyam, the third.) SC: Sah, he, the Chief Vayu. g *l 
Esah, this. STr*U: PrAnah, the Life, the Breath. TredhA, into three, 

threefold, fefffa: Vihitah, divided This Chief VAyu is imagined as a 
Tortoise. Tasya, his. SR^ft Prachi, in the eastern Dik, direction. 

Si rah, head (is), srsfr Asau, this direction, i e. f north-east corner. ^ 
Cha, and. arsft Asau, this direction, i. e. south-east corner, f rmau, the 

two arms W Atha, and, also. SR?T Asya, his. sr^Ht Pratichi, in the 
western, Dik, direction. 3^ Puchchham, hindei part, tail. %f& 

Asau, this direction, i. e., north-west corner. set Cha, and. Asau, 

this direction, i e , south-west corner, Sakthnyau, the two legs. 

^f$nni Daksina, in the southern direction. ^ Cha, and. Udichi, in 

the northern direction. qr$3? Parsve, the two sides, fft: Dyauji, the 
heavens. Pristham, the back, Antarik^am, the sky. 

Udaram, the belly. Iyam, this earth, 3S: Urah, the breast, ft: Sah, 
he, that. Esah, this (tortoise-shaped VAyu). sRfJ Apsu, in the waters 
(of the egg). RfafBfT: Pratisthitah, is established. Yatra, wherever. 

9> Kva, whithersoever. ^ Cha, and. qfir Eti. goes. Tat, there. 3^ 

Eva, certainly. 3%%$% Pratitisthati, is established, stands firm. 
Evam, this VWviXn, whoever knows. 

3 . He (the chief Vayu) divided himself into three, Aditya 
(the Sun) a third, Vayu (the air) a third, (and the fire a third.) 
It is (this chief Vayu called also) prana (the Life, the Breath), 
that was divided into three. (lie is imagined as a tortoise with) 
His head in the east: His two front legs or arms in this 
(north-east) corner and in this (south-east) corner. Now his 
tail is in the west. (The other) two legs of his are in thi,s 
(south-west) corner and in this (north-west) corner. In the south 
and the north are his two sides. His back is in the heavens, and 
in the sky is his belly. His breast is in the earth. This (Chief 
Vayu called Prana) is established in the waters (of the cosmic 

3 
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Egg). Whoever knows thus (the glory of the Prana), stands 
always firm wherever he goes.—5. 

madhva’s commentary. 

It is thus written in the Prabhanjana (the VAyu PurAna):— 

The V&yu is called Agni> because He is the first or leader (Agrani) 
of all embodied beings (Angin). The Vfiyu is also called Aditya because 
He eats up all (Adan = to eat). The Creator of V&yu is Lord Jan&rdana 
Himself. 

Note. —Thus Agni and Aditya, as used in this Upanisad, are names of Vayu. Agni would 
mean “ the chief ” and Aditya would mean ‘ the eater. ” 

This Vayu nourishes or protects the world, by entering the bodies 
of all creatures in the shape of the vital breath. It is this V&yu that goes 
to illumine the world in the form of the sun, and it is the V&yu itself to 
whom all sacrifices are made in the form of fire, by all sacrificers. 

Note :—Thus the sun and the Agni (fire) have their energy from the Chief Vayu, When 
the word Aditya is applied to Vayu, then its meaning would be *' he who goes taking up the life 
principles of all ”, as shown in the next verse. 

Since he goes out of living beings catching hold of their lives he is 
called Aditya (Adit = Ad&ya ; and y& = yati, he who goes taking up the life 
of all. The word Ayus (life is to be supplied here). In fact He gives 
life or vitality to all. 

Note :—If Aditya and Agni are names of Vayu then why is the 1 un called Aditva, and why is 
the fire termed Agni. This question is next answered. 

Because the sun and the fire get their energy from the V&yu, 

A 

and are thus related to him, therefore they get his names of Aditya and 
Agni. 

Note: —Visnu is known to be the Great Tortoise (Kurina). How is it that Vayu is said 
here to be of the form of tortoise. The commentatoi answers this in the woids of (he next 
verse of the same Vayu Purina: — 

“This V&yu, who in the form of a tortoise rests in the waters of the 
cosmic egg and who supports the Ananta, is himself supported by 'V isnu 
in the form of the Great Tortoise. n 

While resting in the waters of the Egg, his four legs rest in the four 
intermediate corners (north-east, south-east, south-west, and north-west). 
HiB breast touches the earth and even goes beyond it on all sides, llis 
sides, back and his head as well are all covered with the waters of the Egg 
(and surpass it). The Ak&9a is in his belly, and the heavens rest on the 
back of this all-pervading Lord. Whoever knows this (the all-pervading* 
ness of V&yu within the Egg) gets a firm stay wherever he may go. 
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Note \—“ Gets a firm stay wherever he may go” is thus explained by the commentator in 
his own words : — 

(A person who by thus knowing the glory of V&yu becomes Mukta 
can go wherever he likes) and even so, if he wishes, he can stay anywhere 
in this cosmos, without being forced to return from it. 

It does not mean, that if he wishes to have that place he cannot leave it, but is forced to 
remain the^e. The commentator next quotes an authority for this 

It is thus in the Adhyatma :— 

u He who worships Vayu in the form of a tortoise obtains firm stay. 
Or by his mere willing, he can go to any place wherever he likes, remain 
there for how long he likes, or may remain there without return, if he so 
likes. ” 

The commentator now gives an additional leason for holding that this section refers to 
Vayu, and that the mention of the threef oldness is the description of Vayu and not of Hari 11 

The words of the Upanisad Sa o : a pranas tredhfi vihitah (this pr&na 
verily is divided into three) also show that the three-foldness here refers 
to Vayu and not to Hari (for prana is a well-known name of Vayu). 

Note :—Thus this section deals with Vayu. It has been mentioned above that the Lord 
Visnu, in the form of a tortoise supports Vayu, who also has the form of a tortoise, and who in 
his turn, supports the Ananta. Thus we have three supporters—(i) Visnu. (2) Vayu, and (3) 
the Sesa or Ananta. What is the authority for this ? The commentator quotes the Vijnu 
Purina as an authority for it. 

It is thus in the Vaibhava (the Vi§nu Purana): 

The Lord Hari as the tortoise supports the Egg ; Vayu, in the form 
of a tortoise, staying within the waters of the Egg, supports the great 
waters within the Egg This he does by resting on the tail of the Great 
Tortoise (Vi§uu). While the Sesa Naga resting on the tail of the tortoise 
V&yu supports all this earth. Thus supported by this Sesa, the whole earth 
is supported, with all that is in it. 

The commentator next gives an authority foi the statement that it is the Vayu, who in the 
shape of a tortoise, snppoits the waters of the cosmic Egg, and that the Upanisad refers to 
Him in the phrase “the head was in the eastern quarter and the arms in this and that quarter, 
then the tail was in the western quarter and the two legs in this and that quarter ” &c. 

It is thus written in the Prakrista (the Visnu Purina). 

Of the V&yu, in the form of a tortise, the face is towards the east, 
the two arras are in the north-east and south-east corners, and the two 
legs are in the north-west and south-west corners. 

Mantra I 2. 4. 

T* STTrUT * J?rPST 
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| ff ^ JT*T rfri: ^rsrr^T STO rr^rTTSr?rf 35TSW- 

TW: I JTTSrTFf^r^^^T&rflsrrT: I 

<f ^mumsqi^Tr^ WOR^Tcftsf 9PHTO3. II $ II 

«U?Jn Atrna, Self; Viriiicha or Brahma ft Mo, my. fjtffa: Dvitiyah, 
second, another, other than V&yu 3TT^<T Jay eta, may be born. Iti, 

this. 3T: Sah, he (Iiari) Akamayata, thought, desired. 

Sah, he. ¥R9T ManasA, through (his) mind; by His mere will. 
Vachara, the goddess {§ri, the presiding deity of the Vedas. fag* 
Mi than am, a pair, a couple, Sarnabhavat, did, made. 

Asanaya. The World-ruler, *Jrg: Mrityuli, the Destroyer, rTrf Tat = tena, 
through that pairing with 6ri. Yat, which, what. Uetah, seed, 

germ, cause. s?T*ft?[ Asit, was present. *T: Sah, he (it, the germ). 
tf^WrSamvatsarah, BrahtuA, literally “ the complete joy-giver of his 
offsprings ” He who pleases or feeds the calves who are gods ( 
wholly or thoroughly ; calves and *fft to please, to feed). 

Abhavat, took his birth. 5H: Tatah, before that state. PuiA, before. 

Samvatsarah, Virifioha, Brahma, the joy-giver of the Devas. 

Na, not. Wfl Asa, was. f? Ha,= Yasmat, because. Tam, him, 

Viriiicha, that footus. Etavantam, this, so much. Kalam, 

for twelve months period, time, a period of full twelve months. atfrvr: 

Avibhafc, carried or had (in her womb). She bore the Samvatsara in 
her womb. Tam, that (foetus). Y&v&n, so much. ftacSH: 

Sarpvatsarah, a year, qareff: Etavatah, this. Kalasya, of period. 

Farast&t, after 3??^3KT Asrijata, gave birth to. sf Tam, him, 
Virifioha. Jatam, (newly) born. Slfft Ablii, towards. 

Vyadadab, opened the mouth (in order to eat him up). Sah, he, 

Viriiicha. *?Tof Bhanain, the sound bhan (the sound consisting of 

4 light and knowledge ’ and qj 4 joy f ' meaning the Lord) 

Akarot, made. 5RT Si, the sound, here the presiding goddess of sound. 
Whose function it is to bring to the mind the meaning of the word 

immediately after it has been heard. tjq Eva, only, Vak, the 

goddess Sarasvati. afVHcg Abhavat, was born 

4. He (Iiari) desired.— 44 Let Atma (Brahma) be born as a 
second (son) to me”. He, the Destroyer, the World-ruler, of his 
own (will) paired with (the goddess Sri} called speech. The seed 
(that was laid in her) became Samvatsara (Brahma, the Joy-giver 
o*f his children). Before this there was no Samvatsara, the 
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joy-giver. She bore him for a full period of what is called year. 
After this period she gave birth to him (Brahma) . He (the 

Destroyer) went towards him, with his mouth open, as if to devour 

him. He (Brahma) made the sound “ Bhan” (God, the omniscient 
and all-bliss). (Simultaneously) speech arose. 

madhva’s commkntary. 

A T o/e .—Others have explained the passage So kamayata Dvitiyo ma Atma Jayeta as 

meaning “ lie, the death, de.sired let a second body be born of me. ” This explanation 

is wiong. The word Atma heie does not mean body and the commentator tells this in his 
own words : — 

Atma means Brahma, let this Brahma be born to me as a second, 
thus He willed. 

The word seiond is used in refeicnce to Vayu who was the first-born. But in the Nastras 
in some places Yayu and Brahma are described as being born together. and in other places 
Brahmajs said to be born fiisl and then Vayu. How is it that Vayu is said to be the first¬ 
born here ? To this the commentator replies : — 

Vayu verily becomes Brahma* and in order to show that, the creation 
of Vayu lias been mentioned first. Thus it is in the Brahma-Tarka 

Since Vayu even according to due order attains to the status of 
Brahma, therefore, though as a matter of fact, Vayu is born along with 
Brahma, the Upanisad mentions His being born as prior to BralimA. 
In some places the birth of Brahma is mentioned as prior to Vayu, because 
the status of BralimA is higher than that of V&yu. 

Note. _The creation of Vayu and Brahm* is simultaneous, but the scripture sometimes 

mentions the birth of Vayu as fiist and sometimes the biith of Brahma as first. When the 
birth of Vayu is mentioned a< first, it indicates that Vayu is so high up in creation, being 
next to Brahma only and who invar.ably takes the position of Brahma, when the latter 
vacates his office, that the creation of Vayu is mentioned first. When the creation of Brahmi 
is mentioned first, it is because his position is the highest in the scale of creation. The question 
may be asked what is your authoiity for translating the word Atma as Brahma. No lexicons 
give that meaning to the word Atma. The commentator give* the following authority. 

In the &ibda Nirnaya it is thus written :—The word Atma, Virincha 
Sumanas, Sudhauta are synonymous of Brahma, who is also called Chatur- 
mukha and the first-born (Pftrvaja) and the Prajapati. 

Note. _The above shows that Atma is a name of Brahmi. The words Sarnanasa vacham 

&c.. mean by his own will as shown by the commentator below:— 

Sarnanasa means by his own will, merely because He so desired. 
VAchara in the above means the goddess &ri By his mere desire he 
paired with or embraced the speech, namely, the goddess §ri. 

In the Karana Viveka it is thus written ;— 
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Then the Supreme Lord thus willed <f let Brahma be born to me as 
a second” and, He by Ins mere will paired with the goddess {§ii, the 
presiding deity of the Vedas. She is his eneigy (and so not different 
from him) and she is never separate from him and nothing is created 
without her (because power is never separate from tho person possessing 
the power). From that (union or seed) of the Lord was produced 
Brahma named Saavatsara (the joy-giver of his children) The goddess 
Ram& bore that Lotus in her womb for full one year. Then she gave 
birth to him. As soon as Brahma was born, the Lord Purusottama 
opened his mouth as if to swallow him. Brahma cried out Bhan. Hearing 
the sacred sound the Lord (gave up his intention of swallowing him) and 
employed him in the act of creation of the world. 

Note .—The word Bhan utteied by Brahma .showed that BrahniA knew the Lord, for 
the word Bhan means the luminous Lord of bibs, \yhen the Lord knew from this utter¬ 
ance of Brahma that the latter had leali/ed him, He employed him in the subsequent at t 
of creation. 

Note .—In the text the woul is Aianayam in the Accusative cast*. This is the leading 
adopted by Madhva. Other textts however do not adopt this reading. They read it as 
Asanaya. But Madhva having taken the leading Asan.iyam explains this m or Bindu thus : — 

Tho word A&an&yam should be read as Asan&yti without m by 
dropping the Bindu, It is in case of apposition with Mrityu. 

Note .—But cannot Asanayam qualify Vacham and then it would mean the Destroyer 
(Mrityu) paired with the World-ruler Nit (Vach) foi Sri is also Asanaya or a World-ruler. This 
doubt is removed by the commentator in the next line. 

But the Upani§ad says that tho Destroyer is verily the World-ruler 
(and no inferior deity like $ri. &e , is called here Asanaya for World- 
ruler. Therefore Asanaya is the epithet of Mrityu or the Destroyer and 
of no other deity.) 

Note .—Why then add an m or Bindu to Aj>anaya in the text? It i> a tedundancy. To 
this the commentator replies. 

'lhe force of in or Bindu in the ASanayam is to declare that He is 
the leader or ruler of a 1 1-world systems and not only of this particular 
world—system. 

Note .—But how do you get this txtra meaning by the mere faqt of the using of an extra 
letter in the word 1 Asanayam’. The commentator answeis this by quoting the following Sutra 

The employment of extra letters in a word, indicates the possession 
of extra quality, by the thing denoted by that word. 

Note .—The commentator now explains the word Samvatsara. 

He who fully (sam) feeds or makes happy (ramayati) his children 
(vatsa), namely, the Devas and the rest, is called Samvatsara or “the 
full joy-giver of his offspring”. 
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Note .—In the text we have Sa bhanani akarot saeva vag abhavat,” which 
literally means “ he made bhan and that even became speech”. It would appear as if the 
sound bhan became speech; as if thi* was the first beginning of speech. To remove this 
misconception, the commentator says, quoting an authority as follows. 

It is thus written in the Bh&va-Tattva :— 

From the mouth of Brahrml came out, through fear, the word Bh&n. 
At once at that very time, there arose from the four-faced Brahma, the 
presiding deity of speech, namely, Saraswati; who, because she is the 
goddess of speech, is called Speech also. 

Note. —If the word speech means Saraswati why is the sound Bhan called in the text 
speech? The commentator answeis this by saying:— 

Because she is the presiding deity of all sounds, therefore, she is 
called Speech; and the word Bhan being a sound is called also Speech. 

Note. —Some explain the words 44 bhanani akarot ” as meaning “He cried oat ah a new¬ 
born child cries. ” That this is not the meaning, the commentator explains the word i'hana 
thus : — 

The Lord himself is called Bh&na, because His form is bh& or light 
and knowledge, and na, All-bliss, Therefore the word Bh&na means 
God who is All-knowledge and bliss. 

Note. —If Bhana means God. the Omniscient and the All-bli^s, then the sentence bhSnam 
akarot would mean, 4 ‘ He made God ”. But how can any one make God? This question is next 
answered by the commentator thus :— 

Blianam akarot means “ He made the sound bhana expressive of the 
God-head”. In fact, the word bh&nam should be taken here in its secon¬ 
dary sense of sound, or bhanana or speech. 

Note. —The sound bhana when uttered brings to the mind the idea of God. So bhlnam 
akarot means he uttered the sound bhana which brought to the mind the idea of the Lord 

Mantra I. 2 5. 

qFufq qfnq, xtstt: qsgp * ^ 

qi STrftra 

u H11 

w: Sal), He, the Destroyer. Imam, this, Brahmft who had thas 

made the sound “Bhan.” 3% Yadi, if. srfwr 01 Abhiraamsye, I 
re-absorb (within myself), tffcf Kanfyafc, small. Annam, 
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food. Karisye, I sha.ll make. Iti, this. Aiksata, thought, 

ft. Sah, he, the Destroyer 3*U Taya, by that, VAch&, by Sarasvati, 

tho Gayatri (to Tena, by that (BrahrnA). BTTrJTWT Atmantl, by Virificha 
or Brahma. Idam, this. ?gpf Sarvam, all (world). srffi Tg Asrijata, 
created. %% Idam, this world. Yat, whatever. Kiilcba, thing. 

W. R ichah, the Rig Veda, the deities presiding over the Rig Veda. 
q*r\fa Yajumsi, the Yajur Veda, the Devas presiding over the Yajur 
Veda Sam&ni, the Satna Veda, tho Devas presiding over the Satna 

Veda. fa Chliandaihsi, the metres, the presiding deities thereof. 

Yajn&n, the sacrifices, the presiding deities thereof. 5THT: Prajah, 
the men Pasun, the animals. *7: Sah, lie, the Destroyer. q?Tr| 

Yadyat, whatever. Asrijata, created Tat tat, that-that, 

all that. Attum, to eat, (to enjoy) Adhriyata, made up his 

mind. Sarvaui, ail. f Vai, indeed. Atti, eats, Iti, this. 

That, eating up of all. Aditeh, of the Destroyer who is also 

named Aditi. Adititvarn, the reason of the term Aditi being 

applied to him. Sarvasya, all. Q[rf^q Etasya, of this world. »ItTT 

Atta, devourer, enjoyer. *TqRf Bhavati, becomes. Sarvam, every¬ 
thing. Asya, his steq Annam, food TT^fff Bhavati, becomes 

q; Yah, who. Evam, thus. Aditeh, of (death who is termed) 

Aditi. s?f^fcT*3f Adititvarn, the reason of the term Aditi being applied to 
him. Veda, knows, meditates. 

5. He (the Destroyer) thought that if I merge him (Brahma) 
back into myself, I indeed shall make but little food for, creation). 
He then with that speech (Sarasvati) and that Adman (Brahma) 
created the whole world (everything that exists here, such as the 
presiding deities of) the l.tigveda, the Yajurveda, the Samaveda, of 
all the metres (Chhandas) and of the sacrifices (and cieatcd He) 
men and animals. And whatever He (Brahma) created, that He 
(the Destroyer) resolved to eat (ad). Since He eats all, therefore 
He is called Aditi : this is why the term Aditi (the eater or enjoyer) 
is applied to the Destroyer. Whoever (meditates thus on the reason 
of) Aditi’s being called Aditi, becomes himself the Eater (or 
Enjoyer) of all (according to his capacity) and every thing becomes 
his food. 

MAPHVA’S COMMENTARY’ 

In the text, the word Abhirnamsye is used. It does not mean (as 
some explain) l shall kill, but it means “if I shall re-absorb him or draw 
hint back into myself, Bend him into the condition of laya. ” 
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But how does the root Mamsye come to mean tp absorb or send to laya ? The commentator 
gives an authority for the same. 

It is thus in the lexicon called Sabda Nirnaya:—* 

The root ma means to measure, to know, to be absorbed as well, and 
also it is used in the senyeof to delimit, to create, to enumerate and some¬ 
time in the sense of to be powerful 

Note. —The word* Rigveda &c. as used in the above Mantra do not mean the words 
of the Rigveda &c. but the presiding deities theieof, as shown in the next verse: — 

It is thus in the Prak&Aika;— 

Brahma croated through his wife Gayatri, the presiding deities of 
the Vedas and all the presiding deities of the sacrifices as well and all 
human and animal beings, 

A r ote. —The word Aditi is generally applied to the mother of all gods. Here however 
this word has not that meaning and the commentator explains it by quoting an authority. 

It is thus in the Mana-Samhita :— 

Whatever Brahma created in the beginning, all that is eaten 
(enjoyed) by the Lord Jan&rdana (which literally means the Destroyer 
of creatures); therefore, because (he eats the whole creation of BrahmA) 
he is called Aditi (the Eater). This is the name of the adorable Lord, 
the Supreme Spirit. He who thus worships the Supreme God as the 
All-eater, he verily becomes the eater of all (the enjoyer of everything) 
according to his capacity. The high Devas like BrahmA, ttudra and 
Suparna (Garuda) are specifically the eaters of all; (their function is 
to destroy all). The Devas like Indra and the rest are eaters (destroyers) 
occasionally only. Their eaterliood is according to their capacities (they 
have not jurisdiction over the destruction of all; but over particular 
portions of creation only). Their eating is of diverse kind ; because their 
capacity is different it is thus in the Pravritta :— 

According to the capacity of one’s enjoyment, the objects of enjoy¬ 
ment are different, for different beings. Let every man meditate that 
Visnu is the real Enjoyer. Let him always remember that Hari is the 
Eater of all (Not only men; but every Deva also should meditate on the 
All-eatingness of the Lord. 

Note .—The word eat as used here means both to destroy and to enjoy. The Supreme 
Destroyer is the Lord himself, but the gods Brahma, Rudra and Garuda are special Destroy¬ 
ing agencies of the Lord. Other Devas are also destroyers in particular cases only. The 
modes of destruction is not the same. Similarly the gods Brahma, Rudra and Garuda are 
the enjoyers in the special sense of that word; the enjoyment of other Devas and Mukta 
Purusas is of a limited degree only and according to their capacities. The real Aditi is 
the Lord. They who meditate on the Lord—and all must meditate upon him, both gods 
and men—those who meditate upon him as Aditi. the pestroyer, the Ebjoy^fr, get*' a 

4 
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portion of the divine power of destroying and enjoying. For the general rule is as one 
meditates so he becomes. 

Mantra 6 . 

Cs A Cs 

m<*n % rfrjnft^rgsT?^^ aj^&> scjfor- 

JlfilHTrf rf^r ajfft ^ SR SRRtrl II ^ II 

Q: Sah, he, Cliaturmukba, the four-faced god, BrahmA 
BhfiyasA, by the beat, qjTW Yajfiena, by the Sacrifice, ?jqr: Bhfiyah, 
the All-full, the Brahman. Yajeya, let me worship, ^fei Iti, this. 

STWTO3 Akarnayata, wished, Sah, he. STOTHTcJ AarAmyat, became 
tired or fatigued. *?: Sah, ho. <TT: Tapah, grief, sorrow. Atapyata, 

was aggrieved, pained. Tasya, his ^rAntasya, tired. 

Taptasya, and pained. Yasoviryam, glory and power. 

UdakrAmat, went forth out of the body. 5WU: Pranah, the senses, the 
gods of the senses, t Yai, verily, indeed. YaAov^yam, glory 

and power. Tat, then. srrotg PrAnesu, the senses, the gods of the 
senses. UtkrAute$u, having gone out. Sariram, the body 

(of Virificha). Svayifcum, to swell, to grow, srfsHW Adhriyata, 

commenced, began. Tasya, his, of Virineha. snfft Saiiro, in the 

body, q* Eva, only, even. JPR: Manah, mind, attraction of the mind. 
WTCfta Asit, was (attracted). 

6 . He (Brahma) desired:— 

“ Let me worship the All-full with this All-full sacrifice 
(In recollecting the means of that sacrifice) He was fatigued, (and 
so) he became aggrieved (with) pain. While he was thus fatigued 
and pained, (He along with) Glorious Energy went out (of the 
body). The Pranas are verily the Glorious Energy. When the 
Pranas had gone out, the body began to swell. (Seeing the body 
so swelling, his) mind was (attracted) into that body again.—6. 

MADIIVA’S COMMENTARY. 

\\. \s \l\wis \n lb© ^Vs\uv s&mVuta:— 

“When BrahmA desired to worship Visnu, he tried to recollect the 
means of such worship (namely, the method of performing the AAvamedlia 
ceremony). The effoi t at recollection caused fatigue and pain. On 
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account of such fatigue and pain, there arose a desire in him to leave his 
body (as it was not a good instrument, because it could not bring to 
recollection the method of performing the Asvamedha which Brahma had 
performed several times in the past Kalpns), By his mere desire, the 
Grandfather (Brahma) left that body, and went out of it along with his 
life-breaths. The life-breaths (Pranas) are called (Yasovirya) glorious 
energy, because through these otie acquires glory and energy. Though 
the effort at recollection was little, and the consequent fatigue could not 
have been much, and though through mere grief and sheer willing, the 
life breaths (as a rule) do not leave the body, yet in the case of Brahma, 
the breaths went out of the body at his mere willing, because such was 
the sport of this All-mighty Lord (Brahm&). When Brahma saw that 
his body was swelling and increasing in size, in spite of his having left 
it, he dsired to enter it again.” 

Note.—Brahma wished for worshipping Visnu and thought on how he would do it. 
And on account of this labour of thinking, however small it might have been, the idea of 
giving up his body got into his mind. No sooner did he wish to give up the body, than he 
left it. 

Prana Vayus (the sens* s) also left it. These Pranas are called Yaioviryam fame- 
virility because a man gets Yasah (fame) and Viryam (virility) from these Pranas. Indeed 
owing to smallest amount of labour, never does a man give up the body, nor he can give 
it up simply by wishing it. Nor do the Prana vayus go out by mere exhaustion. But with 
Brahma the case is different, because he did all these in a playful mood. Again on 
finding his body swell, Brahma wished to get back into it. This shows that he had a 
mind (roanas) or attachment for the body. 

Mantra I. 2. 7. 

| ctt §13 n ^ u * u 

it Me, my. ^ Idatn, this, the swollen body, ftiraf Medhyam, pure, 
sacri'dcial. Synt, let (it) be. wfa Anena, by this body, aric???# 

Atmanvi, having a body, corporeal. Syain, let me be. Iti, 

this. Sah, he, Chaturmukha Akamayata, wished. fKi; 

Tatah, then, when he had got back into the body, or when the body V&d. 
swollen or when the body had become white. Asvalj, a horse 

Samabhavat, was. Yat, which or for which (Sacrifice). 1 
ASvat, (1) had swollen, (2) had assumed the form of a horse, (8) had 
become gross. aq[ Tat, that, it*# Medhyam, (l) belonging to the s&crihce, 
(2) to be offered up in the sacrifice, (3) pure. Abhfit, was- 
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lti, Tat, that i. e (1) becoming gross and pure, (2) assuming the 
form of a horse and to be offered up in the sacrifice, (3) to be performed 
by Brahm& by means of the horse, Eva, only. Asvamedhasya, 

(i) of BrahmA,, (2) of the horse, and (3) of the sacrifice. 
Asvamedhatvam, the reason of being called A&vamedha. Yah, 
whoever. & Evam, thus. ipf Knam, him, i. e., (1) Brahma, (2) the 
horse, and (3) the sacrifice. Veda, knows Esah, he. f Ha, indeed. 
^ Vai, verily. Asvamedham, meaning of the word ASvamedha. 

^ Veda, knows. 

7. “ Let me be embodied through this very body (which I had 

abandoned; ” (thus thinking) he desired “ Let this (corpse) become 
pure.” (It became pure and Brahma entered it). Then (when he 
had so entered) he became a horse (Asva). Because it had 
(at first) swelled (Asvat) and afterwards it assumed the form of a 
horse (Asva) (therefore he was called Asva) and because it 
became as a fit object of sacrifice (medha) and that for it (the 
sacrifice) (it assumed that form), therefore Asvamedha is called 
Asvamedha. Whoever indeed thus knows (realizes) this truly, 
knows the significance of the word Asvamedha.—9. 

Note:—The word Aivamedh.i has thus tluee meanings—(i) It is ,i name of Biahnu 
and would then mean he whose body had become swollen and was purified; (2) it is the 
name of the sacrificial horse, the form assumed by Brahma as a victim; (3) it is the name 
of the saciifice. In the ptimeval saciifiie, Brahma himself was the Sacuficcr (Yajanuna) 
(called Asvamedha) he himself was the rittim (pa&u) in that sacrifice, and was called 
Asvamedha, and he himself was the uicufnc (yajfia) called Asvamedha. 

MAD 1 IVA’S C OMMENTARY. 

It is thus in the Maha Bamhita :— 

“When Brahma desired to enter again the body which he had 
already rejected and which had become a corpse and consequently 
impure, he willed that it may become pure again, and he desired to be 
incarnated in that very body, and so he entered into it again. So when he 
had entered into it, Brahma took another body, and he found the means 
of the great sacrifice which he was contemplating, and so the Grandfather 
(Brahma) assumed the form of the Asva (this was the second body which 
Brahm& took). Because the body was swollen (6vaitibhava) when Brahma 
entered into it, and revivified it; therefore this second body of Brahma 
is called A6va (the swollen) ; and since this body had become swollen 
for the sake of sacrifice, and was purified also (Medhya), for that purpose, 
therefore, that primeval sacrifice was named Asvamedha: because it was 
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performed by Brahma entering the body which had become swollen 
(Svaitibhava) and which he had purified, therefore Brahmd, the possessor 
of auspicious four-faces, is also called Asvamedha. Or the sacrifice is 
called Asvamedha, because he himself had become a horse (Asva) atfd 
became the sacrifice himself (Medhya), therefore it is called Afivaroedha. 
The sacrifice is called Medha and that which is fit for sacrifice is called 
Medhya. Therefore, medhya means also pure, because all things whicji 
are fit for sacrifice must be pure. 

lie who understands thus the meaning of Asvamedha really 
understands. ,, 

Xo f e .—The word Ai\amcilh:i has thus tinoo meanings—(i) the pritne\al siuri/uc 
performed by Urahmj with the body whit h he had once left and which had become swollen 
and which he had to purify befoie entering; (2) Aswunedha is tin* name of Hmfnna him¬ 
self, because his body had become swollen and had to lv purified, (3) it means the hotu'- 

unninc, b *(aus(* horse is the l\pe of Ibabnu and is pure. 

A oU \—-With the intention of getting bick into the dead body, Thahma wished, for tllu 
purit> of that corpse. The couise he adopt* d was that he fir->t made up his mind to accept 
that body and then he got into it. Looking foi some means of performing the grand sacri¬ 
fice as he found it (eoipse) to b; th. best, he put life into the (bad body and (hanged it 
into that of a horse and accepted it to be his second body /. <\, he kept alive the body of 
the hoi sc by a pa it of his own life. 

The word Asvamedha is applied to the sacrifice, to Brahma and to 
the horse. It is applied to the sacrifice, because for it the dead body of 
Brahma swelled and became white and attained purity. And also 
because it was performed by BrahraA, who also passed by the name of 
Asvamedha. 

Brahma is called Asvamedha, because he was in the dead body 
which had become swollen and became pure. • 

The horse itself is called Asvamedha, because the dead body had 
assumed the form of a horse, and became pure, and therefore capable of 
being used in the sacrifice. 

He who realizes this, i.e., the three senses of Asvamedha, has a 
thorough knowledge of Asvamedha, 

Mantua I. 2 8. 

STTSOTrf U nsgr^rlivq: II rT^mir^SW^sr^f 

in WlrTOSWrl » T* ** H ^ 



.lo brihadAranyaka-upanisad. 

II g^%sr ^ *jc^=uq 
t?f ^^TJTtfrf^rg^imTvrcrm^rfwf 
^SUWHfer *5|T% lldl ^T% fjgtli 1 n q II 

em Tam, him, the horse; his own form as a horse. 9Rqq«q 
Anavarudhya. not tying up ; setting free Iva, as if. BrahmA and 

the horse being one; he could not tie the other WTsqq Amanyata, made 
his mind) thought. “ i shall let this horse wander the universe.” 

Tam, him, the horse. Samvatsarasya, the year. ParastAfc, 

after the lapse of. dTTc*T% Atmane, to the self; the Supreme, the Self 
residing within his own self. SIT5WT Alabhata, had faith in, made an 
offering in the Sacrifice Pasun, other beasts, such as goats, &c. 

DevatAbhyah, to the gods, to the Supreme Self residing in the 
Devas. SReftfq Pratyauhat, gave, left for (them), offered. TasmAt, 

therefore, (the modern sacriHcers) Sarvadaivatyam, in honour 

of all the gods. sftf$T<f Prok^itam, (the animal) sanctified with Mantras. 
5Tf5nqf«f PrajApatyam, as declared and taught by PrajApati or BrahmA. 
WSWfa Alabhanta, make an offering in the sacrifice, qq: E§ah, this 
(deity in the sphere of the sun). $ Ha. ^ Vai, indeed, sr^qifai: 
A&vamedliah (is called) ASvamedha. q: Yah, he. «rq; E$ah, who. qqfif 
Tapati, shines, q*q Tasya, his; here in the sense of in him, i.e., in the 
sun. Saritvatsarah, BrahmA who is also called Sariivatsara. sneJTr 

AtmA, whatever pervades, s?qq£ Ayam, this. BrahmA who is called 
Saikvatsara. Arkah, called Arka. sifjT: Agnih, named Agni. 
Tasya, of BrahmA. line, these, ^lepr: Lokah, worlds, like Bliur, 

&c. AtmAnah, bodies, real self, because Brahma pervades them 

all. eft Tau, they, q<ft Ebau, these two (the Solar deity and the 
BrahmA). ArkAsvamedhau, Arka and Asvamedha, the Surya 

and the Chaturmukha (BrahmA). Sft SA, she, (the G-od). 3 U, verily, 
jq: Punah, again, on the other hand. <^»T EkA, one, the principal, fjq 
Eva, only, ^qqi DevatA, the god srqfa Bhavati, is. JJfg: Mrityuh, 
death, the Destroyer Nrisiihha. irq Eva, none else, <qq Apa, untimely; 
all pervading, Ap-vyApta. jq: Punah, again. Mrityum, death. 

Sfqfq Jayati, avoids, conquers. The nominative of this verb is BrahmA 
who knows thus, ijcg: Mrityuh, death. Enam, him, Brahma. q 
Na, not. Wjftfo Apnoti, gets, comes to. ijeg: Mrityuh, the Lord Hari 
called Mrityu or the Destroyer. 3f$q Asya, his, of t3rahmA. VTCTT AtmA, 
master qq% Bhavati, is, becomes, EtAsAm, these. ^qqffii Deva- 

tAmun, of the gods, such as Rudras, &o. qrq>: Ekah, chief, ruler. qqfct 
Bhavati, is. 
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8 . He (Brahma) then willed that the horse should roam 
(through the world) unobstructed. After the lapse of a year, he 
offered it to the Lord Atman within himself. He offered other 
animals to (the Lord within the other) gods. Therefore they (the 
sacrificers) offer sanctified animals to all gods, according to the 
rite of Prajapati as taught by Brahma. This (the deity in the solar 
orb) is verily Asvamedha, he who shines out there. The 
Samvatsara (Brahma) is his Atman (pervader). This Agni is arka 
(the Brahma in arka is pervader of Agni also), all the worlds are 
His (Brahma’s) bodies (since he pervades them all). In these two 
forms, those of Arka and Asvamedha (does Brahma reside), (yet) 
these all are under one God (Visnu), who is (Lord) Mrityu. 
Brahma, who thus knew Lord Mrityu, conquered the second 
death ; and death did not reach him ; for Lord Mrityu became his 
master. He thus became the chief of those gods. 

End of the Second Brdlunana called Asvamedha . 

MADIIVA’S COMMENTARY. 

Now the commentator explains the sentence Tam anavarudhya eva 
Amanyata, in the words of the MahA Saihhita :— 

That Lord Brahma allowed his Self in the form of the horse to roam 
freely all over the world, for the period of one year, himself watching it 
in the form of a man. 

The commentator next explains the phrase Atmane Alabhata; it does 
not mean to sacrifice the animal for himself, but it means, as the 
commentator shows it, that he offered it, to the Supreme Vi§nu who 
resided in the heart of BrahmA. 

After the end of one year he, the lord of self (BrahmA), offered that 
auimaly in sacrifice, in honour of the Supreme Self residing within his 
own self. Other animals, like goat and the rest, he offered to the same 
Supreme Self as residing in the Devas. 

As Brahma sacrificed other animals, why did he become an animal? 
This question the commentator answers next :— 

BrahmA assumed the form of the horse thinking:—“Let me have 
the entire frait of the sacrifice to myself, namely, the fruit which the 
agent of the sacrifice gets by performing the sacrifice and the fruit which 
the victim of sacrifice gets by being immolated in tie sacrifice .” (Thus 
thinking BrahmA became himself the ^acrificer and himself the victim). 
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Since an animal even gets heaven, when killed in sacrifice, without 
knowing why he is killed, what greater heaven must not that animal get 
who knowingly offers himself as the victim in the sacrifice. Thus 
thinking Brahma himself became the victim. 

The word Asvamedha applies not only to Brahma, but it applies to 
the Sun and the Fire also. The commentator shows this:—* 

Since Brahma called Samvatsara dwells in the Sun, the Sun is also 
called ASvamedha, after the name Asvamedha given to Brahma. 

The Sun is called Samvatsara because Brahma, the Saiiivatsara, 
pervades the Sun, and therefore the Sun gets secondarily the name of 
Samvatsara, 

Brahma residing in Arka gives his name of Asvamedha to Fire, 
because Brihm& as Asvamedha pervades the fire also, Smco all the 
Lokas are pervaded by Brahma and have him as their self, they are 
called after the name Brahma. Verily the one (led Hari pervades all 
the spheres, the Brahmaloka, the Suryaloka and the Agniloka. 

The commentator next explains the phrase, tf lie who knows this 
overcomes * second death, ’ (punar mrityuh) Death does not roach him.” 
Tjiis does not mean that every knower becomes immortal, but it applies 
to deities like Brahma and others and not to ordinary men. 

Brahma thus exists always conquering death and lebirth, because 
he lias known truly the secret of the Lord Nri-Hari. The term Mriti is 
called Funarmrityu or second death, (the death that leads to rebirth). 

.Vote .—In tile text the w<ml Apamrityu is used. It means the (hath which peivudes 
1’rahnu and the lest. The wold A pa mean*, to pervade. In other wolds Ap.imrityu means 
the all-p -1 \ ading death, the < osmir death. Thus Apa-mrityu is the higher dwith at the end 
of .1 cycle to which office hold el ** of cosmos aie even liable, unless they get the grace of the 
Lord. 

Him death called mriti never reaches because Nrisiiiiha is Death of 
death, and this Death has become his protector because he (Brahmd) 
worshipped Hari. 

The word Atman in the text is explained in the above as protector. 
The commentator gives authority for so translating, 

Hari is said to be the Atiua of Brahma, because he has pervaded 
completely (Atatatvat) the self of Brahm&, because he is the All-eater 
(Attri), because lie takes up all (Adan&t), because he creates all (Atta) 
and.because he knows all (Atta). 

A\>/V: —Thu word Atman is thus derived from 5 roots: — 

(1) it Is formed with the prefix A, the root Tan and the suffix Oman. 
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(2) it is formed with the affix A, root Ad and the same affix Dman, 

(3) the affix A, the root Da, the suffix Dman, 

(4) the affix A, the root Tan to spread, and the root Mato build, and the suffix pan, 

(5) the Affix A, the root Tan to spread, and the root Man to know, and the affix Dan, 

Thus Atman means the Pervader, the Destroyer, the Taker up* the 
Creator and the Knower, all these in their superlative degree. 

Brahm& is the ruler of all the other Devas, because he always 
possesses the knowledge of Nrisimha, always meditates on Him and 
consequently is the recipient of His grace. Thus it is in the Mah& 
Samhita. 

The word Bhftyas (1.2 6) used in the text means the full and the 
words Blifiyah Yaieya (1.2.6) mean (i Let me worship the Supreme Lord 
wk.i. All fail.- 

The word ASvat (1.2.7) in the text means (1) he became a horse and that 
form became Medhyam, namely, worthy of being taken or used in sacri&ce, 
hence the word Asvamedha means the horse fib for sacrifice. 

That Brahtn& had assumed the form of a horse appears from the text 
itself, where it says that he thought to let it roam freely and 
unobstructed. Had there been no horse, who was it who had'to roam 
freely ? It appears therefore that there was a horse there, the form 
assumed by Brahm&; as well as Brahrrul in his human four-faced form. 
This is one meaning of Asvamedha. 

The word Asvamedha means also (2) BrahmA Because Asvat; ii 
had become swollen and afterwards it had become pure (Medhya), 
therefore he whose body had become swollen (A6vat) and had then 
become pure is called Asvamedha. 

BrahmA (when he saw the other form of the sacred horse) thought 
“ 1 shall make it wander all over the world without restraining him or 
reining him*” He willed it so, because that form of horse was none else 
but his own self, taking up that form of his own free will. Brahm& 
therefore, did not like to restrain his second form, namely, of the animal, 
but allowed it freedom for one year. 

Note\ —-But when Brahm 2 found that his animal portion had gained enough experience 
by moving through all the worlds unrestricted, he destroyed that form and reabsorbed it 
into his higher self with all the experience gained. Every God has an animal under him, 
which is his vahana or his lower nature. This animal nature should be allowed freedom tp 
gain experiences of the world, but when it has gained such experiences, it must be sacri¬ 
ficed, i. brought under control of the higher self, namely, the spiritual and the -Intellec¬ 
tual self. This is the secret of Asvamedha. The senses of man are the Asvas, and to 
control and sacrifice them is the horse sacrifice. See Katha Up, fthere the StfAses af® 
called horses, 
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The chief function of the gods, BrahmA, Rudra and Suparna, is the 
eating or enjoying the things created. Gods like Indra &c. do sometimes 
enjoy them; but the rest of the gods do not enjoy but see (illume) only. So 
toenjoy the created things or not is the chief functions of the gods, which 
vary according to their capacity. The Lord Supreme enjoys everything 
that a man can enjoy., So one should meditate on the Lord’s enjoyment. 
Dhy&na or meditating on the gods is nothing but to know and realize how 
they enjoy the things created, feuch is the definition of Dhy&na given in 
Pravfitta. 

[BrahmA wished for worshipping Vi§nu and thought on how he 
would do it. And on account of this labour and thinking, however small, 
it might have been, the idea of giving up his body got into his mind. 
No sooner did he wish to give up the body than ho left it, and with him 
Fr&na VAyus (the senses) also left it. These PrAnas are called YaSovir- 
yam because man gets Yasah (fame) and Viryam (energy) from 

these PrAnas. 

[Indeed owing to a small amount of labour, never does a man give 
up the body, nor can he give it up simply by wishing it. Nor do 
the Pr&na VAyus go out by mere exhaustion. But with BrabmA the case 
is different, because he did all these in a playful mood. Again on finding 
His body swell, BrahraA wished to get back into it. This shows that he 
had a mind (Manas) or attachment for the body. 

[With the intention of getting back into the dead body, Brahma 
wished for the purity of the dead body. The course he adopted was 
that he first made up his mind to accept that body and then he got into 
it. Looking for some means of performing the grand sacrifice, as he found 
it to be the best, he put life into the dead body and changed it into that 
of a horse and accepted it to be his second body, i. e , he kept alive the 
body of the horse by a part of his own body. ( 

vnm* )- 

[The word AAvamedha is applied to the sacrifice, to BrahmA ond to 
the horse. It is applied to the sacrifice, because for it the dead body of 
BrahmA, swelled and became white and attained purity. And also because 
it was performed by BrahmA who also passed by the name of AAvamedha, 

[BrahraA is called AAvamedha, because he was in the dead body 
which had swelled and become pure. 

[The horse itself is called AAvamedha, because the dead body had 
assumed the form of a horse and became pure and therefore capable of 
being used in the sacrifice, 
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[He who realizes this, i. e. } the three senses of Asvamedha, has a 
thorough knowledge of Asvamedha. 

[The Lord, then, made the horse walk round the world without 
checking him, for a period of a whole year. At the end of that period, 
BrahrnA made up his mind to kill and make an offering of the horse to 
the PararaAtman present in his heart of hearts. The goat and other 
animals he made an offering of, to the PararnAtraan present in the heart 
of hearts of all the other gods. Brahma himself took the form of the 
horse and it was he himself who performed the sacrifice; this he did 
because he intended to have both the fruits of the sacrifice for himself; 
first that of the agent, and secondly that of the animal killed in the 
sacrifice. The animal killed in the sacrifice gets heaven as the result 
(reward) of his being killed. (Such a result did BrahrnA obtain ; he also 
obtained the fruit of knowing the Brahman within) The Sun is also 
called Asvamedha ( Wlifa ) as he is called Samvatsara because 

Brahma who is in the sun is himself called Asvamedha; and because 
Brahma who spreads (pervades) the sun is the soul of the Sun. It is 
similarly Brahma who is in the fire and is called Arka ( ), is also called 

Agni ; because Brahma spreads or pervades the world, so he being the 
soul or chief in the thing that he spreads, passes by the name of that 
thing. Only one God Hari pervades the Brahmaloka ( ) Sftryaloka 

) and Agniloka ( ) He is called Nfihari orNrisimha. Since 

BrahrnA knows him, has a full knowledge of Nrihari, he has been able 
to overcome death and he has no more to die. By the word ( 5 * 3 ) Mfityu 
is meant to die again and again. Since BrahrnA is a worshipper of Hari, 
he has been able to avoid such a Mrityu. 

[Nrisimha is the Atman of Mrityu or death, and Mfityu is the AtmA 
of BrahrnA, because he (Nrisimha) spreads or pervados in them all; and 
because He is the Destroyer of them all. BrahrnA is the Lord of all 
the gods, because he has all these gods as his subordinates, because out 
of him was created this world and because they know that it is he who 
pervades. It has been written in the MahaSAmhitA that BrahrnA has been 
able to attain superiority over the gods owing to his knowledge, of the 
Nrisimha, owing to his constant meditation and through the favour of 
the Lord Nrisimha.] 

Here ends the Bhd§ya on the Aivamedha Brdhmana . 
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Third (udgitha) Braiimanam. 
mantka 131. 

■jm f JTT5!T^T I rfrr: qmforaT ^ 

%sii ^ ^ 

3!g^dTfTT«T|r ^rff^Tc^m^RT II ^ II 

gpm Dvay&h, of two kinds, two-fold. smuqaiT: Pr&j&pafcy&h, the 
descendants or progeny of Praj&pati. ^srr: Dev&h, the Devas. affgtt: 
Asur&h, the Asuras. *W Oha, and. f Ha, it is well known. <jsr: Tatah, 
among them. ^rt: Dev&h, the Devas. 3>tfta*TT: K&niyas&h, few in number. 
The ordinary form of this word is Stater:. Eva, certainly. «T|}n: 
Asur&h, the Asuras- 33T*TOT: Jyayas&h, many in number. The ordinary 
form is ^ Te, they both. ^ Esu, these, Lokesu, on the 

Worlds; for the possession of these Worlds. ST^TVPrT Aspardhanta, 
challenged each other; fought with one another in emulation. % Te, 
they, defeated as they were few in number. Devah, the gods, the 

Devas. 3^: t)chuh, consulted among themselves. 5 Ha, formerly. 
Hanta, well; now. 35? Yajne, in the sacrifice sacred to Visnu (such as 
Wffroto? &c.) Udgithena, by loud chanting (Lord Hari when He 

is pleased by our loud chanting of hymns, Om). Asuran, the 

Asuras. «TO*Wf Atyay&ma, let us surpass, or get the better of. 
ffo Tti, thus. 

1. The descendants of Prajapati, are verily of two kinds, 
the lovers of light (Devas) and the lovers of life (Asuras.) Among 
them the Devas are comparatively smaller in number and the 
Asuras greater. For (the establishment of their respective 
superiority in) these Worlds, they fought (with each other). 
.(Overcome by the Asuras) the Devas said to one another,— 
“ Well, let us overcome the Asuras by (praying to Hari, through 
the) chanting of the Udgitha in the (Asvamedha) sacrifice.” 

MADIIVA’S COMMENTARY. 

In the ceremony of Asvamedha and the rest, Vayu alone ought to be made Udgata; 
because he alone is capable of removing all obstacles that arise in those undertakings. 
To prove this, the book now gives a story in the shape of a fight between the Devas and 
Asuras. The Devas heie are the presiding deities of the aigans of senses like speech, 
sight, hearing &c. In the great Cosmic sacrifice, in which Brahma called Hiranya- 
garbha is Yajamana himself, these Devas of the senses stand in relation of sons to him. 
In attempting to create man, these Devas helped to give various senses to him, but the 
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Asuras produced defect in every one of those senses, except the last or the great Vayu 
function or respiration. Thus all sense oigans are liable to be deceived by the glamour 
of Asuras, except the great function of respiration. Science also supports this view. A 
hypnotic influence may pervert all sense organs, but 1 expiration. 

The working of eveiy sense organ produces twofold effects; one with regard to the 
organ itself, and the other with regal d to the Dev as. When a sense organ works 
harmoniously the Dev as presiding over such organs, together with all other Devas are 
pleased ; just as the production of harmonious music pleases the audience. But the 
difference between the instrument that produces music, and human sense instrument is 
this; the production of music does not improve the instrument, while the harmonions 
working of any sense organ improves that organ This is what is taught in this Upanisad. 

Of the two kinds of the sons of Brahma (Praj&pati) the sons of Diti 
are larger in number and Tamoguna prevails in them all, while the 
Sur&s are small in number and are marked by Satfcvaguna. The Asur&s 
overcame the SuiAs on account of their superiority in number, and on 
account of the boon they got from Siva. The Sur&s thought of 
defeating the Asuras by worshipping Vifmu and with the strength of 
UdgAtri (V&yu). 

Mantra I. 3. 2. 

ijsr wut n ^ ii 

^ Te, they, the Devas when they had thus decided. 3T33 VAcharn, 
(to the God Agni presiding over) the speech. 3^: Cchuh, said to. 3 
Ha, verily. ?33(Tvam, you. 3: Nah, for us ; for our good. 33133 UdgAya, 
sing or chant hymns. Iti, Thus; thus requested, 3f^ Vak, (the God 
Agui presiding over) the speech, ^¥3: Tebhyah, for the Devas ; in order 
to serve the purpose of the Devas. 33*1133 UdagAyat, sang or chanted 
hymns. 3: Yah, which. 3tfa V4ohi, in speech. *rfrT: Bhogah, enjoyment, 
result; the chanting of the Vedas &c. 33 Tam, that; the fruit of reciting 

the scriptures. $^¥3: Devebbyah, for the Devas. tn3T33 AgAyat, chanted 
by her song, she caused the Devas to get. 33 Yat, what. 1 

KalyAnam, prayers to the Lord. 33%, Vadati, says. 33 Tat, that. 

Atmane, for herself. ^ Te, they ; the AsurAs. «r#3 Anena, 
by this. 333131 UdgAtrA, by the loud chanting; by means of the singing 
priest. 3; Nah, us. Atye^yanti, will conquer, Iti, this; 
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that, fiij: Viduh, knew; came to know. ^ Vai, verily, gf Tam, him; 
Agni. vrfcfiggt Abhidrutya, running towards; falling upon. qr 3 CTr 
P&pmana, with evils. Avidhyan, pierced ; touched ; polluted the 

chanting of hymns Us Yalli, which, made by the Asuras. UWTT P&pm&, 
evil, Hi Sah, that, (g: Salj, well-known. (The word aq when used singly, 
i. e., not having connection with. means well-known ; celebrated). 

Apratirfipam, falsely, badly , not rightly accented and with faulty 
intonation ; against the scriptures Vadati, pronounces ( ) U^f 

Yat, what ; interrogative pronoun, Idam, this, qu Eva, indeed, gs 

Sah, that; previously spoken. U[U Eva, emphatically and nothing else. 
H 8 a^, that. UtUnr PstpinA, evil, ^fgr Iti, thus. 

2 . They (the Devas) said to Vak, “ Do you sing out for 
us.” 11 Let it be so” (said Vak). For them then Vak sang out. 
Whatever fruit there is in speech (by reciting correctly the 
sacred scriptures), that she obtained for the Devas by singing out 
(correctly); whatever good (there is in speech, such as in explain¬ 
ing the sacred scriptures) that (she obtained) for herself. 

They (the Asuras) knew : 11 By this Udgatri singer, verily, 
they will surpass us.” They therefore ran swiftly towards Her ; 
and pierced Her with evil. What was that evil ? That which 
consists in saying what is not according to (correct) form (of 
speech, such as accent, &c. or in consonance with truth). 
That was the evil. 

Mantua I. 3. 3. 

3TO % nro 

q: q qrqi q^qqfq^qfirarq* 

q uwt mu 

VW Atha, then, f Ha, verily, srr^ Prlnara, the Y&yu called 
Pr&na whose seat is in the nose. ftchuh, said to. Tvam, you; thou. 

5 f: Nah, for us ; for our good. SjnT?? Ydgftya, sing or chant hymns. 

Iti, thus ; thus requested. srr* 0 : Pr&nah, the Y&yu called Pr&na. 
Tebhyah, for the Devas, in order to serve the purpose of the Devas. 33 UTOI 
Udag&yat, sang or chanted hymns. €f: Yah, which. Efpn GhrAne, resulting 
from smell. Bhogah, the happiness resulting from the smelling the 
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flowers, etc. offered to the gods. Tam, that. Devebhyah, for the 

Devas. Agayat, chanted, qcf Yat, what. Kaly&nam, 

what is right, i. e, good and pleasing to the nose, fqufa Jighrati, smells. 
CTl Tat, that. Atmane, for himself. & Te, they ; the Asuras. vfcf 

Anena, this. Udg&tra, by loud chanting. q: N&h, us. 3 lf%*qfw 

Atyesyanti, will conquer, ffq Iti, this ; that, fqj: Viduh, knew; came 
to know. ^Vai, verily. Tarn, him; Pranav&yu. 3?fqj|tq Abhidrutya, 
falling upon. qr<URT Papmana, with evil. srfqsqq; Avidhyan, pierced; 
touched; polluted the chanting of hymns, q: Yah, which; made by the 
Asuras. qr<nTT P&pm&, evil, ST: Sab, that. $?: Sah. well-known, 
Apratiruparn, what is bad smell. f*nqfq Jighrati, smells, qq Yat, that. 

Idam*, this, trq Eva, indeed. $T: Sah, that; previously spoken, qq 
Eva, emphatically ; nothing else. $?: Sah, tliat. UTUiTT Pftptn&, evil. 

Iti, thus. 

3 . They said to Prana, “Do you sing out for us.” “ Let it 
be so” (said Prana). For them then Prana sang out. Whatever 
fruit there is in scent (by smelling the sacred flowers offered to 
God) that He obtained for the Devas by singing out (correctly, 
UC; by performing the function of smelling properly), whatever 
good there is in scent that He obtained for himself. 

The Asuras knew: “ By this Udgatri singer verily they will 
surpass us.” They therefore ran swiftly towards him, and pierced 
him with evil. What was that evil ? That which is not according 
to (pleasant) form (of scent). That was the evil. 

mantra I. 3. 4. 

TTtqq II q^JR^Tq^q q*qft 

35Tcq% I % fq|^q%5T^qTqTr^^rftmriqm|rq 
qi<^qrfinR^qq:q q*qra q 

ijq q qrwn n $ h 

WT Atha, then, f Ha, verily, Chaksuh, the eye ; presiding 

god of the eye namely the sun. 3^: Ochuh, said to. Tvam, you. 
if: Nah, fpr us ; for our good, Udg&ya, sing or chapt hymns. 
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Iti, thus. Tath&, so ; let it be so. Iti, thus ; thus requested. 

Chaksuh, the eye ; the presiding god of the eye called the sun. 
Tebhyah, for the Dev as ; in order to serve the purpose of the Devas. 

Udag&yat, sang or ohanted hymns, ill Yah, which, 
Chaksusi, in the eye ; resulting from the eye ; ocular, lit*!: Bhogah, the 
happy experience ; the sight of the holy shrines &c., if Tam, that. 
Davebhyah, for the Devas Agayat, chanted qq Yat, what. 

Kaly&nain, what is right i e., good and pleasing to the eye. 
The beauty and beautiful sight. q$fq% Paayati, sees. Tat, that. 
Atinane, for himself, d Te, they ; the AsuiAs. Anena, this. qjiTT*! 

Udag&tr&, by loud chanting, by the means of loud chanting. q: Nah, 
us. Atyesyanti, will conquer. $fq Iti, this; that. % Yiduh, 

knew, came to know. ^ Vai, verily. q Tarn, Him ; Prana, VAyu. 
SfflTjJtq Abhiarutya, falling upon. qTqqq? Papinana, with evil. wfqsqqf 
Avidhyan, pierced, touched ; polluted the chanting of hymns. q: Yah, 
which ; made by the Asur&s. qTqm P&pma, evil. Sah, That. *?? 
Sail, well-known Apratirupam, what does not tally with the 

object the actual experience; a distorted sight. q^’qfq PaSyati, sees. 
qH Yat, that. Idam, this, irq Eva, indeed. | Sail, that, previ. 

ously spoken, <rq Eva, emphatically ; nothing else. H: Sah, that. qiqiTT 
PApmst, evil. Iti, thus. 

4, They said to Chaksus “ Do you sing out for us.” 
“ Let it be so,” said (Chaksus). P'or them then sang out Chaksus. 
Whatever fruit there is in seeing (sacred objects) that he obtained 
for the Devas, by singing out (i.c. by properly performing the 
function of sight); whatever good there is in sight that he obtained 
for himself. 

The Asuras knew: “ By this Udgatri singer, they verily will 
surpass us”. They therefore ran swiftly towards him, and 
pierced him with evil. What was that evil ? That which is not 
according to (the pleasing) form of sight. That was the evil. 

MANTRA I. 3. 5. 

3TO % q ^W|: 

s^Ttm \ % fq^q % q ^qTqir^sq^qtfq 



I ADHTATA, III BRAHMAN A, 6. 


41 


qn*qiTsf£n3SFcq *r: ^ qiwn 
^q^s^Ttm q <p* q quart u h « 

WT Atha, then, £ Ha, verily, Srofcram, ear ; god of hearing ; 

the gods of the four quarters. 3^: frchuh, said to. Tvam, you ; 

thou, if: Nah, for us ; for our good. 3£qTq UdgAya, sing or chant 
hymns, Iti, thus, rim TatliA, so ; let it be so. Iti, thus ; 

thus requested. Srotratn, ear; god of hearing. sfrq: Tebhyah, 

for the Devas, in order to serve the purpose of the Devas. 35*nqq Uda- 
gAyafc, sang or chanted hymns. q: Yah, which. llHfr 6rofcre, belonging 
to the ear ; auditory, qtq: Bhogah, the happy experience ; from hearing 
the sweet name of the Lord Hari. Tam, that. ^rfrq: Devebhyah, 

for the Devas. srtqtqq AgAyat-, chanted. qq Yat, what. ^sqt&f Kal- 
yanara, what is pleasing to ear, sweet sound. 3T*olRl *§rinoti, hears, 
qq Tat, that. «tT3q% Atmane, for himself. 3 Te, they, the Asuras. 
Sf^sf Anena, this. UdgAtrA, by loud chanting ; by means of 

loud chanting, if: Nah. us. St^faqfq Atyesyanti, will supersede. 

Iti, this ; that, fqj: Viduh, knew ; came to know. ^ Vai, verily, rf 
Tam, him ; PrAna, VAyu. StfqgST Abhidrutya, falling upon. W{9T*TT 
PApmanA, with evil, Abidhyan, pierced ; touched ; polluted the 

chanting of hymns, q: Yah, which, made by the Asuras. Witt PApmA, 
evil. *?: Sah, that. q: Sah, well-known. STufei^Y^ ApratirApam, what 
does not tell the real nature of the sound heard ; distorted sound. 
iSrinoti, hears- qq Yat, that, Idam, this, qq Eva, indeed *T. 

iSah, that, previously, spoken, qq Eva, emphatically ; nothing else. 

8ah, that. qrq*TT PApmA, evil. £% Iti, thus. 

5. They said to Srotra “ Do you sing out for us,*' “ Let 
it be so" (said Srotra). For them then sang out Srotra. What¬ 
ever fruit there is in hearing (the sacred name of the Lord), that he 
obtained for the Devas, by singing out, (/.*\, by properly perfor¬ 
ming the function of audition), whatever good there is in hearing 
that he obtained for himself. 

The Asuras knew : “ By this Udgatri singer, they will 
surpass us.” They therefore ran swiftly towards him and pierced 
him with evil. What was that evil ? That which is not according 
to (the pleasing) form (of hearing). That was the evil. 
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MANTRA I. 3. 6. 

sftJRrf srmm^cq s&vqwr^ 

rwfa|c?i qT^^TSR^^r^r q: qwm ^qwra- 

^ ^ qTcqqq ^qm ^TcTT: 
qraRm^qm^q^RT: qT^^Tsfir-^ n \ n 

C 

«W Atha then, f Ha, verily. qq: Manah, mind ; god of the 
mind. Indra, Hudra and Sesa. 3^|: Uehuh, said to. Tvam, You ; 

thou. «T. Nah, for us ; for our good, Udgaya, sing or chant 

hymns. £% Iti, thus, qqr Tafch&, so; let it be so. £fa Iti, thus; 
thus requested. qq: Manah, mind ; gods of the mind. ^*q: Tebhyah, 
for the Devas, in order to serve the purpose of the Dovas. g^rrrqq Ud- 
g^yat, sang or chanted hymns, q: Yah, which. qqfa Manasi, in the 
mind ; mental. qtq: Bhogah, fruit, the experience from meditating on 
the Lord Hari and its good effect, q Tarn, That. ^%*q: Devebhyah, 
for the Devas. «unn<[ Ag&yat, chanted. q<j[ Yat, what. i*$UTof KalyA- 
? am > what is pleasing to the tnind ; the pleasing things. Sarnkal- 

payati, thinks. ?rj Tat, that- «JTTO% Atinane, for himself. ^ Te, they ; 
the Asuras. H«1 h Anena, by this Udgittril, by loud chanting ; 

by the means of loud chanting, sy: Nah, ns. Atyesyanti, 

supersede, ^fat Iti, this ; that, foj: Viduh, knew ; came to know. # 
Vai, verily, Tam, him, Manas, otfvnjw Abhidrutya. falling upon. 
•ITWRi P&pinan&, with evil. Abidhyan, pierced ; touched ; 

polluted the chanting of hymns Yah, which; made by the Asuras, 

11**11 Pttpmh, evil, Sah, that. *T: well-k nown. Apratirupam, 

unfavourable ; disgusting to it. q^oqqfe Saikkalpayati, thinks, m 
Sah, that ; previously spoken, cjq Eva, emphatically ; nothing else. 

Sah, that, qi^RT P&pm&, evil, Evam, thus. q U, a particle ex¬ 

pressive of surprise qqj Khalu, indeed. <?qr: Etah, these. ^qqr: 
Devat&h gods such as Agni, Prana, &c. qnsrfa: P&praabhih, with evils. 
3q?qpf^ Up&srijan, eclipsed ; darkened ; made to associate with evil. 
tpiH Evam, in this way. ijqr: En&h, these gods. qnwu P&pman4, with 
evil. Avidhyan, pierced, tainted. 
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6 . They said to Manas, “ Do you sing out for us.” “ Let 
it be so,” (said Manas). For them then sang out Manas. 
Whatever fruit there is in contemplating (over the Lord) 
that they obtained for the Devas, by singing out (/. e., by properly 
performing all mental functions); whatever good there is in 
contemplation that they obtained for themselves. 

The Asuras knew: ” By these Udgatri singers, they 
will surpass us. ” They therefore ran swiftly towards them, 
and pierced them with evil. What was that evil ? That 
which is not according to (the logical) form of thinking. 
That was the evil. 

Note'. —'‘They*' for Manas refers to Iiulra, Rudra and Sesa, who are the Gods of Manas. 
MAOHVA’S COMMENTARY- 

So they requested Agni (the fire-god) and others one after another. 
While engaged in the performing of the duties of UdgAtri, Agni and the 
other Devas, even Indra and Rudra were all touched with evil by the 
Asuras. 

mantba. I. 3. 7. 

W|cU srai^T^rSTT firer* 

|sr ^ofT 

SRTcSrTr^T WS* Wf&zft 

^ ^ u * n 

Atha, then ; when all the godsS had been touched with evil. 

Imam, this, the well-known. 3TTH**?’ Asanyarn, living or residing inside 
the mouth. STPOH Pr&natn, to the chief of the Pr&na V&yus or vital airs. 
3^|: Oohuh, (the gods) said. £ Ha, verily, c^ Tvain, thou;, you, Nah, 
for us; for our good. Udg&ya, chant hymns. Iti, thus. 

Tath&, so, let it be. Iti, thus. Tebhyah, for the Devas. 

B?ah, this, uni: Pr&nah, the chief of the Pr&na VAyus. 
Udag&yat, chanted hymns. & Te, the Asuras. Anena, this. SgWCT 

TTdg&tr&, by loud chanting. Nah, us. swfcffc Atyesyanti, will 
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conquer. ^ Vai, verily, certainly. Ifci, this. Viduh, knew; 

came to know, Tarn, him; Prana, sifvnjcS Abhidrutya, falling upon. 
qf«IT«IT P&pmaiia, with evil. Avidliyatsan, wished to touch; 

intended to pierce. Ss Sah, it was (like). *?*ir Yatha, as. 
Asm&nam, hard stone, adamant. Ritva, coming against; striking 

against. Logtafc, a lump of earth. Vidhvamseta, is broken 

into pieces ; is reduced to powder. Evam, in like manner, f Ha, 

certainly. Eva, j ust * Vidhvamsaman&h, destroyed; lost 

their bodies. Visvanchah, rebounding in different directions, 

feilg: Vi nesuh, died ; disappeared. 33; Tatah, then ; on their disappear¬ 
ing. Dev&h, the Devas. Abhavan, were as before; shone 

again in their own brightness ; again got their supremacy. Asur&h, 

the Asaras. «HT Parti, overthrown, subverted. It is followed by 
Abhavan; lost their supremacy. 3 : Yah, whoever. Evam, this. 

Veda, knows: realizes. Asya, his; him. Dvisan, the hater, 

the enemy. $nqur: BhiAtribyah, the enemy, the sin which constantly 
accompanies one like a brother. <?i«*Tr Ptlpma, the evil person, mtvni 
Atmanft, by Paramfttman; through the favour of the Supreme Self. 
WNWffir Par&bhavati, is defeated. 

7. They said to this Asanyn Prana, “ Do you sing out 
for us. ” “ Let it be so, ” said the Asanya Pranr.. For them 
then sang out the Asanya Prana. 

The Astiras knew : “ By this Udgatri singer, they 

will surpass us. ” They therefore ran swiftly towards him, 
and (attempted to) pierce him with evil ; but as a clod of clay 
striking against a hard stone breaks into pieces, thus verily 
the Asuras being broken, disappeared in diverse direc¬ 
tions. Then the Devas became (supreme), and the Asuras 
became (defeated). Of him who knows this, the hater 
becomes defeated by the grace of the Supreme .Self, and 
his brotherly (pleasant) vices all destroyed. 

mantra I. 3 8. 

& |r$ S g 3: fsinu#r^mT*qs??r- 

ftm %rcurer « c n 

&Te, they; the Devas. 3 : Yafc, who. *?*rn Ittlram, thus (con- 
quered the Asuras). «t: Nah, us. USHB Asakta got, stuck to us, was with 
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us. *?i Sah, he. Kva, where, g Nu, now. Abhut, was. f 

Ha, a word of surprise, I ti, thus. 3^: IJohuh, discussed among 

themselves. Ayarn, he. Asye, in the mouth, affl* Antar, inside. 

Iti, thi8 (the PrAna ascertained). Sah, he. AyAsyah, 

Ay Asya by name. tltniTO: Angirasah, named Angirasa, the governor of 
the body. The «r of sfJT Ahga having been changed into ^ I. ft Hi, 
because. ifrlRt AhgAnAm, of the bodies of the animals Rasah 

governor ; controller. 

8 . They (the Devas) then said (wondering) “ Where 
was He (the Supreme Lord) who thus joined us (with 
this victory) ? ” (To them replied the Asya Prana):— 
“lie was inside the mouth”—(/. c., He was within me, 
and I obtained the victory thiough him). That (chief 
Prana) is called Ayasya (the child of the Loid who resides 
within the mouth). He is also called Aiigirasa (the child 
of Angira) for he is the ruler of the body (or ahg?.) 

MANTRA I. 3. 9. 

5TT IJST ^ II « H 

f?TT SA, that. EsA, this (PrAna). DevatA, god. 

D&rnArr.a, named, dftr. ^ Vai, indeed, ft Hi, since, because, awr: 
AsyAh, from this, from this god called PrAna. ijcjj: Mrityuh, death, the 
sin. 5* Dftrarri, far off. ?f: Yah, who. Evam, such. t!? Veda, 

knows; realizes. STOTiTPt AsmAt, from this (man). Mrityuh death, 

sin. Duram, far from. £ Ha, certainly. ^ Vai, indeed. 

Bhavati, Is. 

9. Since far-off (duram) is Death (sin) from this god, 
He is called Dur, whoever realizes this, far-off becomes in¬ 
deed Death (sin) from him.—19. 

MADHVA’S COMMENTARY. 

They then requested the chief of the V&yus. When the Daityas 
wished to pierce him with evil, they all perished defeated by him, as a 
lump of clay thrown on an adamantine stone perishes, by being shattered 
into pieces. Therefore, this chief of the VAyus is called invincible, 
unchecked in his power by blessings or by curses. 
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Thus the blessings of &va did not help the Asulas to overcome the chief Vayu. If 
Vayu is invincible how do we find that lihima who was an Avatara of Vayu was bound 
by the ajagara and apparently defeated by him. The reply to this is given by the 
commentator thus. 

Whenever V&yu is found to meet any defeat, it must be known that 
it was his will to be so defeated. But for his own will, the defeat could 
not have taken place. Whoever knows this (Secret of V&yu,) is freed 
from all sins and all enemies. 


MANTRA I. 3. 10. 

SCI ^CT 

sraTOT 

II \° II 

m SA, That ^ Vai, verily; indeed, EsA, this. DevatA, 

god; the chief of the Prana VAyus. qfixat EtasAin, these, ^qaxat Deva- 
tAnAm, of the Devas. qt'UTsf PApmAnam, sins. Mrityum, death. 

«nig?«X Apaliatya, removing, sxrcxrq Asftm, these, Dis&rn, of the 

quarters, directions, sfa: Antah, end; extremity- *X?X N Yat, when; in 
which, the sea shore, Tat, there. Gamayanchakara, made 

to go'.took, carried, Tat, there; (as well as among the human 

society) «iut Asatn, of these gods. qT'XTa: Papinanah, sins fap*X^am 

VinyadadhAt, threw. a5Sn?^ Tasmsit, therefore ; since sins were left there, 
qiswsf Papmanain, sin ; in the form of sin. tjfjn Mrityum, death. 

Net, not; never- sj^aar^lfa AnvavAyAni, lest I should get. Iti, from 

this reason. 3X*f Janain, crowds of men afa^f Antam, extremities of the 
directions a Na iyAt iti, should not go. 

xo. Verily that Devata (Prana) having removed death 
(in the shape of) sin, from those Devatas (Indra and the rest), 
sent it to that place which is at the end of the directions of 
the world, and there He especially put down that Sin. 
Therefore a man who desires “ Let no sin come to me, ” 
should not go to those people (who dwell in that region of 
utter darkness), nor to that end (of the universe).—20. 

jWrtg' _The fight between the fore- of Chaos and Cosmos takes place in the beginning 

of eveiy creation. The disruptive forces of Chaos aie thrown to the outer region, tailed 
the Antah oi the end of the universe. It is the Great Prana who keeps these turbulent 
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forces in their place outside the universe. This is the Ring-Pass-not. Even the high cosmic 
agents like Agni Indra &c., could not go on with their work, till the Great Prana helped 

them—Prana, the Only Sinless among the creatures of God.the Chiist Principle of the 

Gnostics. On a smaller scale we see this illustrated in every civilised state. Witiiin 
dwell the regulated citizens, on the frontier the lawless barbarians. The prohibition against 
mixing with the barbarians is based upon this doctiine of self-protection, which in India has been 
raised to the doctrine of prohibition agaitv-t foreign travel. 

MADHVA’S COMMENTARY. 

VAyu, strong with the strength of VAsudeva, purified Indra and 
Rudra as well as other Devas (of tlie evil which the Asuras had caused in 
them), and drove away these evil hordes of Asuras to the farthest ex¬ 
tremity of the earth, yea, into the sea 

MANTRA I. 3. 11. 

H \\ II 

srr SA, it (was.) Sir VA, indeed, EsA, this. $9(Vf DevatA, god. 

EtAs&m, of these. DevafcAnAm, gods ; devas. 

PApmAnam, sin ; vice. Mrityum, death. Apahatya, removing. 

WT Atha, then. t^TTi EnAh, these gods. Mrityum, death, Ati, 

surpassing; above, Avahat, took to. 

ii. Verily that Devata (Prana) having removed death 
(in the shape of) sin, from those Devatas, took them next to 
the region above the sphere of death (/. r., to heaven world). 
—2 1 . 

MADHVA’S COMMENTARY. 

Thus freeing these Devas from the coils of death, VAyu (through 
whom VAsudeva works) carried these to the higher worlds, and the 
Devas obtained (regained) their high position through the help of VAyu. 

Note.-^Sf ayu. if We take it merely to mean the air of respiration, is the great curer 6f 
all diseases of the> sense organs. Pranayama or the regulation of breath is a wellknown system 
of Yoga.. Whenever the sense organs are tainted with evil and clogged in their. working, the 
regulation of breath brings them back to theii normal function. If we take Vayu as represen¬ 
ting the Saviour of men and gods the Great Mediator, then it is he, the son of Vianu, who 
drives away all evil-workers the Asuras, and brings on earth the kingdom of heaven. 
In this aspect Vayu, the son of Hari (Hareh sutah), the Christ principle of the Chiistians, is well 
known as the defeater of Satan and the driver of the hordes of evil spirits into the sea. 
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MANTBA I. 3. 12. 

jroqTncqqfr^T q^T *jrqqcq*pqgr 
%m^qqc%TSqqT3j: q^nt JJrqqf^l^T ^1% H^ll 

mi Sah, VAyu % Vai, indeed. 3%firnS[ Pratham&m, the first, on 
account of being first engaged in chanting hymns «TT^rn V&cham, Agni, 
who assumed the form of V&k- Eva, only, aifij Ati, surpassing; 

beyond, it is to be followed by Mrityum ( i£ s gq() Death Avahat, 

took, carried. Yad&, when. ?q: Sa\>, he; the lire. Mrityum, 

Death. *rfif Ati, going beyond the region of. srg'KffiT Arnuchyata, became 
free. *f: Sah, he. Agnih, Agni ; the Lord of the fiery world. WTWrf 

Abhavat, became, mi Sah, it (was). qpnj Ayam, this, SfFlT: Agnih, 
Agni. q^*U Parena, by (the help of) the chief (of the Pr&na). ijrjm 
Mrityum, Death. SffaaBPtT: AtikrAntah. surpassing ; getting rid of. 
Dipyate, shines. 

12. It was, indeed, this Prana Vayu who carried Vak 
the first god (engaged in chanting hymns), beyond the 
sphere of Death. When Vak became free from death she 
became Agni. There shines this Agni, freed from Death by 
the help of the Chief (Prana).—22. 

mantea I. 3. 13. 

3 TO ^ HT^mr?T 5 r^ * ?*Tg- 

WTc%TSq qi3: 'ft** ^rgaftaSTirr: qq^t II X3 « 

Atha, then. $ Ha, indeed. suqjq( PiAnam, the Pritna V&yu whose 
seat is in the nose. Ati, surpassing; beyond; it governs Mrityum 

( W* ) understood. Avahat, took, carried. Yadfi, when, mi Sah, 

he; Prilna. l-pjm Mrityum, Death, wfh Ati, going beyond the range of. 

Arnuchyata, became free, mi Sah, he. 9 Tg: V&yuh. V&yu 
Abhavat, became, mi Sah, it (was). Ayam, this. qig: V&yuh, V&yu. 

q?i!! Parena, by (the help of) the chief of the Prana Vayus. Mrityum, 

Death. Atikr&ntah, surpassing; getting rid of. qq# Pavate, 

blows. 

13. Then, he took the Breath beyond the sphere of 
Death. When the Breath became free from Death, he became 
the Vayu. There blows this Vayu freed from Death, through 
the help of the Chief (of the Prana Vayus).— 23 , 
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MANTRA I. 3. 14. 

3TO ^ STTT^cStS- 

STSrrltTS^TSrTT^cSr: TJrgqT%35T?rT^qfiT M ^ II 

W Atha, next. <a§js Chaksuli, the eye-god, the sun. «rfei Ati, 
surpassing ; beyond death. Avahat, bore. Tat, that; the eye- 

god. *T^T Yad&, when. TJrTjg Mrityurn, death. aifer Ati, beyotid. 
Amuchyata, became free. *?: Sah, he. Adityah, Aditya ; the 

Sun. BUTW3C Abhavat, came back to. ST: Salj, he. ST&T Asau, this. 
Adityah, Aditya, the Sun. q^qj Parena, bj (the help of) the chief (of the 
Pr&na V&yus). Mrityum, death. stfefSEPrT: Atikr&ntah, having 

surpassed, rnfif Tapati, shines forth. 

14. Next, he carried (the god of) the eye beyond*(the 
sphere) of death. When the eye became free from death, 
he became the Aditya. There shines he, this Aditya, freed 
from death, through the help of the Chief (Prana Vayu).—24.. 

MANTRA I. 3. 15. 

3T«r r^Tf^T UT T^TS- 

'ft'* II ^ II 

w*| Atha, afterwards. sftffH Srotram, the gods of the ear; the god$ 
of the four quarters. sifa Ati, beyond the limit of death. snifq Avahat, 
bore. a?t Tat, that; the god of the ear. u^iYada, when. Mrityum, 

death, stfel Ati, going bey'ond. Amuchyata, became free. m: 

T&h, these, fipj: Disah, the gods of the four quarters, Abhavan, 

became. W: Tah, those, $m: Im&h, these. Diiafc, the gods of the 

four quarters. Parena, by (means of the help of) the chief Pr&ga 
Vayu. Mrityum, death. vrfeinST^rr: Atikr&nt&h, surpassing; getting 

rid of. ■_ 

, 15 . He afterwards bore (the gods of the) ear beyond 

(the sphere of) death. When (the gods of) the ear became 
free from death, they became these (gods) of the four 
quarters. These are (the gods of the) four quarters that 
have.surjjassed death through the Chief.— 25 .. 

7 
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MANTRA I. 3. 16. 

srq qrqwrqg'sqn q 

3W5r?%Ts%t *5i 7 $: q^n ijrgqman^T stic^Ks qT 
i^qi $qm qcgumqfm q iiq n ^ u 

W Atha, then. qq: Manah, mind ; gods of the mind, Indra, Rudra, 
Se?a. «?fir Ati, beyond the range of death. irqqq Avahat, bore, carried. 
33 Tat, that; the god of the mind. qqr Yad&, when. Mrityum, 

death. sfRl Ati, going beyond. etYfiqq Amuchyata, became free ; became 
pure. H: Sah, he. q*q*?r; Ohandrarnah, the moon; the Moon-god. WT 33 
Abhavat, became, *li Sah, he. q&r Asau, this, Chandrah, the 

moon; the Moon-god. qt<U Parena, (with the help of) the chief Pr&na 
V&yu. Mrityum, death srffrq>r?3: AfcikrAntah, surpassing ; getting 

rid of. Wfcl Bh&ti, shines, q: Yah, who. ^ Evam, this. Veda, 
knows ; realizes within himself. qqt E§a, this. DevatA, god; 

the chief Prana VAyu. qsf Euam, him (who realizes this). qrspj Mrityum, 
death. Evam, in this way. wfir Ati, beyond the range of. 
Vahati, bears; carries. 5 Ha, indeed. ST V&, verily. 

16 . He afterwards took (the gods of) the mind beyond 
(the sphere of) death. (When these gods) became free from 
death, (they regained their former position), and became 
(the Lords of) the Moon. There is that moon who is shining 
there, that has surpassed death, through the help of the chief 
(Prana Vayu). Thus indeed does this Devata Prana carry 
him also beyond (the sphere of) death who knows this.— 26 . 

MANTRA I. 3. 17. 

$$ h v» « 

wq Atha, then ; when the Devas had regained their former position. 
UTKPt Atmane, for his own self. WWTtm AnnAdyam, for eatable food, a 
compound of annam food, and adyatn eatable. It is in the objective 
case governed by the transitive verb sfq^q (Uddifiya) understood; there¬ 
fore it means in order to gain edible food, delicious food. WTqiqq AgAyat, 
chanted hymns ; offered up prayers. Hi, since qq Yat, any. fitfq 
Kifioha, whatever. Annam, food. Adyate, is eaten (by the 
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animals), Tat, that. Anena, by the ana or the Prana V&yu. 

W (Ana) is a word which means Prana V&yu. Eva, only. 
Adyate, is eaten, lha, in the animals. srfafa*3%‘ Pratitijthatij 
establishes; rests; depends. 

17. Then (when the devas had become freed from sin) 
Prana sang out to gain edible food for himself. Whatever food 
is eaten (by animals), is eaten verily by the Prana, as it is the 
Prana only that lives in the bodies of the animals.—‘27, 

MANTRA 1. 3, 18. 

^ §3TT 3T?|cT?%To!§-T 

f stt srfirofasrfer mi i&i 

*C qt I rrogWTTSJT^ * fsn^ 

¥Tsrm u n 

^ Yat, which. ST?*f Annam, food to the animals, Idam, this. 

Etavafc, so much and no more. ^ Vai, indeed.- Tat, that, 
Saryara, all. Atmane, for your ownself. *WTT*ft« Agftsih, you haye 

chanted hymns for ; you have obtained by prayers. srf$lfq( Asmin, in this 
(food), sfflf* Anne, in food ; of food, wg Anu, afterwards, after thee. 
W: Nah, us. StnTOTCq Abhajasva, make us have a share; let us partake of. 
The ordinary form of the word is srTWtq** Abhajayasva. Iti, this. 
^ Te, they ; the Devas. Abruvan, spoke to (Pr&na). ^ Te, you all, 

(who wish for food or nourishment), *n Ma, me. srff* Abhi, towards; 
from all sides, Samvi§ata, enter ; (come in). $ Vai, indeed. 

Iti, this (said Pr&na), Tat-ha, so let it be. ^fei Iti, this (said the Devas). 

Tam, him. Samantam, on all sides. Pari^yavifiamta, 

entered from all sides. Tasm&t, therefore, because he had made 

the Devas partakers of food, and made them enter the bodies of animals. 
«f%5f Anena, by Pr&na; the word Sfw (Ana) means Pr&na. qflt Yat, which ; 
whatever. Annam, food; nourishment wrftt Atti, eats, Tena, 

by that (food), JSt&b, these Devas, V&k &c. Tfipyanti, ar* 
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satisfied; get their nourishment, q: Yalj, whoever; a practical man; 
a man of practical experience, qsf Evam, this; that Pr&na is the 
stay of V&k &c ; or V&k &c. are supp )rted by Prana. Veda, knows; 
realizes within himself. Enam, him. w* Sv&h f kinsmen, relatives, 
qsf Evam, similarly ; as do the Devas surround the Prana, srfa Abhi, 
towards, on all sides, Samvisanti, come to ; enter into ; come to 

and surround him as their giver of bread, g Ha, a mere particle. q\ V&, 
indeed, verily. Sv&n&rn, of his kinsmen. Bhart&, supporter ; 

one who maintains. f§re§tha, the best ; superior. 3*: P uralj) in the 

front* Eta., goer; leader. WH7?: Annadah, the eater of food, the 
enjoyor, the strong, srfaqfei: Adhipatih, the master, the ruler, 
Bhavati, is; becomes. Yafr, whoever. S U, an interjection, | Ha, 
indeed. Evamvidain, one who knows Pr&na Vayu. Svesu, 

among his relatives or kinsmen. ( 5rf)r Prati, hostile.) 

Pratibu bhfi^ati, wishes to be antagonist or hostile to; wishes to 
oppose. Wifrtf: Bh&ryebhyah, to his dependants; belongings. W Na, 
not. Eva, certainly. Alam, able, enough; capable. Vfqfh 

Bhavati,. is ; proves. Atba, on the other hand, m Yah, who. 

qsr Eva, only. Enam, him who knows Pr&na. wg Anu, 

favourable; or favourably disposed, vrafa Bhavati, is. q: Yah, who. 
tf Tam, him. ^ Vai, indeed. srg Anu, following, or being permitted 
by the Praniavid. Bh&ryan, the dependants, gtgtfer Bubhfisati, 

wishes to be (or to maintain). Sah, he. £ Ha, indeed, ^q Eva, 
alone, Bh&ryebhyah, to his dependants. Alara, capable of 

maintaining. Bhavati, is; becomes. 

18 . These Devas (then) said (to Prana):—“ This is all the 
food (that living beings must subsist upon in this world, and all 
this) thou hast acquired for thy own self by singing, (how are we 
to live?). Make Us participate in it even after thee.” Prana 
said: “You enter through me (the bodies of these animals).” 
They said: “ All right.** Then they entered him with all their 
hosts. Therefore, whatever food an animal eats through Prana 
(surrounded by all the Devas), by that (food) these (Devas also) 
are satisfied. 

He who knows thus (the glorious Prana), becomes one ill 
whom thus enter all his relatives (as the Devas entered the animal, 
bodies). He becomes the supporter of his relatives, and being 
chief (among them) he becomes their leader in the front, ruling 
and enjoying all. But he among his relatives who opposes: 
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him, who knows thus (the glory of Prana) will never be able to 
maintain his dependants. But he who is on the side of such 
(knower of Prana) and wishes to maintain his dependants with 
the permission (of such knower) he indeed becomes able to support 
his dependants.—28. 

Note. —The Devas said (to the chief of the Prana) “ What is our food is so much and 
no more; all this you have prayed (sung) for;—(and that for yourself). In this food 
make us sharer, please. ” Prana said to them—“ Come you all towards me, and enter into 
me.” “So let it be ” (having said thi.>) they all entered into his body on all sides. It is 
therefore, these Devas (Vak &c.) become satisfied by (getting theii nourishment from) 
whatever is eaten by Prana. Whoever knows (by practice) this (that Prana is the 
supporter of the Devas like Vak &c.) to him do his relatives come, and with him do 
they, indeed, join as Vak &c. do with Prana. The supporter of these relatives does he 
become, their superior and leader, their Annada, well-wisher and loid. Incapable of 
maintaining his' dependants does he become, he who is hostile to the property of a 
man who has realized within himself this (knowledge). Put, on the othei hand, whoever 
is favourably disposed towards such a man, and following him washes to maintain his 
dependants, he and he alone becomes capable of maintaining his own dependants, 

MANTRA I. 3. 19. 

% to: inihr m 

to: t| SH TOTOTOTS^TOT- 

c3^RTl[Tffi:IU<JT 3c5PTRTR Tf? RT 

to: II ^ U 

Sah, he. Ay&syafo, called Ayasya, residing in the mouth. 

9rtfuTO: Ahgirasah, Angirasa by name. % Hi, because. sfnTRTOt Ang&uftm, 
of the bodies of animals. TO: Rasah, the leader; the controller : the sap. 
STHO: Pr&nah, the chief of the V&yus, $ Vai, alone. 3OTRTq( Ang&n&m, 
of the animal bodies. to: Rasah, the leader, the controller. f* Hi, 
because, STHJJ: Pr&nah, the chief of the V&yu9. s? Vai, truly. 
Angan&tn, of the animal bodies. TO:. Rasah, the leader; the governor. 
3RH3 Tasmafc, therefore. TOH Yasm&t, whichever, ^TTcf Kasmafc, 
from whatever. xC.Cha, and. Ang&t, from the body. 5IW Pranah, 

the Praga. Utkramati, goes out, gft Tat, there. ^ Eva, only, 

!Ic? n Tat, that limb. or body. Su^yati, dries up. Hi, therefore* 

Esahi, this V&yu. t Vai, truly. sf*TRt Augan&ra, of the animal 
bodies. TO: Rasah, the governor, essence. 

19. He is called Ayasya, as well as Angirasa, for, he is the 
controller of the bodies; because Prana alone is the controller of 
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the members of the bodies ; hence any part of the body dries up 
at once when Prana leaves it. Therefore, this (Prana) is indeed 
the controller of the members of the bodies.—29. 

MADHVA’S COMMKNTARY. 

Agni, Nasal V&yu, the Protectors of the directions, and Indra and 
all the rest, the Sun, the Moon, Rudra, yea, all are established in their 
position by him alone (all regained their former position by the help of 
this chief V&yu). 

The commentator now explains the meaning of the W’ord Brihati in the phrase 
Vig vai Brihati. 

mantba I. 3. 20 . 

***qfir: n 11 

Esah, this Prana. 3 U, and. Eva, only. Brihaspatih, 

called Brihaspati. Vak, the goddess of speech. ^ Vai, indeed. 

Brihati, called Brihati; Vak is called Brthati; because all the 
softer qualities develoj) in her, (Briha-to develop), <*¥: Esah, this V&yu. 
3W. Tasy^h, her. qfa: Patih, lord; husband. a^Tfa^ Taam&t, hence. 
1 U, and. Brihaspatih, called Brihaspati, 

20. And this Prana is truly (called) Brihaspati. For Vak, 
the goddess of speech, indeed, is Brihati; and of her this Prana 
is the lord. So he is Brihaspati (the Lord of the word).—30. 

mantra I. 3. 21. 

Egah,tlus V&yu. 3 U, and. Eva, only. VgrQK'Tfa: Brahmanas- 
patih, called Brahmanaspati. W4. Vak, V4k, the goddeas of speech. $ 
Vai, indeed, ffgf Brahma, the Vedas infinite as they are, 99IT: Tasyah, her. 
«J»|: Eij ah, this V&yu. »rffts Pati^, Lord. Tasmftt, hence. 3 U, 

fknd. (TfrimOl: Brahmanaspatih, called Brahmanaspati. 

21. This Prana is truly (called) Brahmanaspati. Vak, the 
goddess of speech, is the Brahma (Veda) and of her is this Prlna 
the Lord. So he is truly called Brahmanaspati (the Lord of the 
Vedas).—31. 
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MADHVA’S COMMENTARY. 

The Goddess Brihati is verily Sarasvati, and she is so called 
because she is all full of every womanly attribute (Briha-full) and 
because she is the personification of the endless Vedas. She is called 
Brahma also. Or she is called Brihati because she is supported (Brinhita) 
by Visnu, Her husband is this Lord VAyu and so he is called Brihaspati 
(or the lord of Bpihati). 

mantra I. 3. 22. 

yq s ijq qiq qunr I m qiq^ra qcqiwc: 
qwcq qfq qq: qqt wiita qq 

E^ali, this, VAyu. 3 U, and. <jq Eva, only. $?r*T Sama, called 
Sama. Vak, Vak, the goddess of speech, t Vai, indeed. CTPT S&raa, 
called Sama. OT SA, essence or sara of feminine qualities. «?*T: atua^ 
immeasureable. qq: Esah, this Vayu. Sa, the essence of all the 
womanly qualities. q Cha, and, «?*?: Amah, immeasureable. q Cha, 
and. Iti, hence. Vak or BhArati, a female goddess, forming a part 
of the body of VAyu, a male god, they both become ArddhanAriAvara 
( wajqnffaTC ), a god partly male and partly female. qq Tat, that; to be 
a god partly male and partly female. &r?q: SAmnah, of Vayu called 
SAma. SAmatvara, the reason of being called SAma. qyq 

Yadveva, otherwise; or, yat +u + eva = yadveva, u means even, the 
same as eva. PlusinA, to a worm. *W: Samah, equal; (Eva, like; 

as if). Mafiakena, to a mosquito. SHT. Samah, equal, qq Eva, 

like; apparently, qrfa NAgena, to elephant. Ebhih, these. Rifa: 

tribhih, three, Lokaih, to the worlds, w. Samah, equal. 

Anena, this. *Kfq Sarvena, to all. OTT: Samah, equal. qqnq TasrnAt, 
therefore; since it is as if equal to every thing, qq Eva, only, qf VA, 
otherwise, srrq: SAmafc, SArua q: Yah, whoever; qqq( Evam, in this 
way. Etat, this. HW SArna, SAma; the VAyu called SAma. ^ 

Veda, knows; realizes within himself, flrwr: SAmnah, of SAma, the 
VAyu. SAyujyam, union. SalokatAm, to be of same 

world ; to be of the same quality, srqfsr Jayafci, gets ; attains. 

Note ,—It is this V&yu which is called Sama, V&k, the goddess of speech, is indeed 
Sama, god partly male and partly female; for, this V&yu only is at the Same time the 
goddess Si (She), the essence of all the womanly qualities, as well as Ama (fffl) imtqea* 
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sureable male god. That is why V3yu named Sima has got that name of his. Or because, 
he is as if equal to a worm or to a mosquito, or to an elephant, or to the three worlds or to 
all this (that we see). Or hence only this Vayu is called Sima (a god who is apparently 
eqtial to anything and everything in which he is present). Whoever thus realizes Sama 
within himself, he becomes one with the (Vayu) Sama and becomes of the same world 
(or quality) with Sama. 

22. And this (Prana) is indeed Sama: for the Vak is Sa 
(as the sara or essence of all womanly qualities); and the Ama 
is this (Prana): (for he is Ameya or Immeasurable). Because 
He is both Sa and Ama (Androgyne), therefore, this is the reason 
of the Prana being called Sama. Or Prana is callecfSama because 
he is equal (sama) to a worm even (because it is of the size of a 
worm when enlivening a worm) or equal to a mosquito (when 
filling its body), or equal to an elephant (when filling the 
body of an elephant). He is equal to (of the size of) these three 
worlds, equal to all this (universe). Therefore, verily indeed is 
he called Sama. fc-njoys he co-union and co-spatiality with Sama, 
who knows thus the (the hidden meaning of) Sama (as the name 
of Prana).—32. 

Notts —Compare Chh. Up. i. 6. i. etc. 

Note ,—The man who knows the androgyne nature of Prana gets bayujya ith him 
according to his capacity. Other knowers of the mystery of Sama, get salokya only. 

MANTRA I. 3. 23. 

tt*** snip* %r% 3 it ^ ii 

qq: E§ah, this Prana. 3 U, and. 3T Va, indeed. Sprite: Udgithah, 
called Udgitha. srra: Prfinah, PrAna, the chief of the Vajrus. V&, 
indeed. Ut, called Ut., ff Hi, because, Idam, this, srsfa 

Sarvam, all (the worlds), snot* Pr&nena, by Prtina Vayu. svf Ut- 
tabdham, held. V&k, the goddess V&k. Eva, only, rfhn Githft, 
sang or praised by the gods. 3 cT n Ut, Ut; one who holds up. ifhjr GithA, 
one who is sung or praised (by the gods). ^ Oha, and. Iti, hence. 

5f: Sah, he; the V&yu. agifhi: Udgithah, called Udgitha. 

23. This Vayu is called Udgitha (the god who up¬ 
holds the world and at the same time is sung by gods). 
Prana is indeed Ut (the upholder) of the world; for, by this 
Prana Vayu this world is held up; and the goddess Vak is 
GitM, sung and praised by the gods. He is called Udgitha 
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because he is at the same time “Ut” (upholder of the world) as 
well as Githa (praised or sung by the gods, Vak and Prana 
forming the androgyne).—33. 

The author now explains the phrase Vag vai sa. 

As that Goddess Sarasvati is the essence of all womanhood, She is 
called Sa. As (V&yu is immeasureable, Na-miyate, He is called Ama. 
Thus Sa +Arna=Sama). (Thus Sanaa is the name of the arddhan&ri 
Vayu). 

The author explains the Udgitha as applying to Vayu-Sarasvati. He does not 
explain the word Ud, because it is already explained in the Upanisad itself. He explains 
the word Githa thus:— 

Since She is the presiding deity of Satna Veda, She is called Githa. 
Therefore, this V&yu, that has half of his body womanly, is called 
Udgitha ; (meaning V&yu and Sarasvati in one, because Pr&na is Ut and 
V&k is Gith&). (He is the same god as Satna, meaning V&yu and 
Sarasvati in one. SA is V&k and ama is the Vayu). It is this V&yu, 
who is sometimes described as having his body partly of a male, and 
partly of a female, character. 

Note .—These words, Sam a and Udgitha, are thus the names of the Arddhanari or the 
Androgyne god Vayu, half of whose body is female and the other half male. Though 
Visnu is generally known as Arddhanari, yet in some Puranas, Viyu is also called Arddhaniri. 
In fact, this Vayu principle is dual in nature, half male and half female. The second 
person of the trinity is always of this dual character. 

MANTRA I. 3. 24. 

cTglfq *T3TT^T 

^ ^ ^ misfa ii y? n 

Tat, that ; it is the Sama V&yu who is in Ay&sya, etc. f Ha, it has 
been said. srfo Api, even. Brahruadattah, Brahmadatta by name ; 

Chai kit&neyah, born in the family of, or one of the descendants 
of, Chekit&na, ?T3TT*f RAj&nam, soma juice. Bhaksayan, drinking. 

Uv&cha, said, fa: Itah, PrAna. Tadi, if; other than this. 

Anyena, by any one else. The full sense is, if anyone else other 
than this PrAna made AyAsya Angirasa chant hymns. «ram: AyAsya^, 
AyAsya. stifnTO: Angirasah, Angirasa. UdagAyat, chanted hymns 

(in the Sacrifice of BrahrnA). Ayam, this. WIT RajA, Soma; the 
moon, the presiding deity of the Soma juice, grot Tyasya, his; here, 

8 
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mine who have been drinking Soma juice. snrfsf Murdh&nam, head. 
fi r uawar q: Vip&tayat&fc, let (him) strike off or cut off. $fk Iti. STTO 
Vacha, by the goddess V&k. sn<fi*T Pr&nena, by the chief of the Prana 
Vayus. sar Cha, and. % Hi, certainly. Udagayat, chanted 

hymns. 

Note :—It is said that 13 rah mad a tta born in the family of Chekitana, said (on oath) while 
drinking Soma juice:— 44 Let moon, the presiding god of this soma juice, cut off my head, 
if it was anybody else other than this chief Prsina, who made Ayasya Angirasa chant hymns 
(in the Sacrifice of Prajapati). No doubt, it was only goddess Vak who is the sanje as the 
chief Prana who made him chant hymns.” 

24. That (glory of Prana) was verily even declared by 
Brahmadatta Chaikitaneya while drinking the Royal draught (of 
Soma)—“May this King (of liquors) cut off my head, if Ayasya 
Angirasa sang (the Udgitha) through (the help of) any other.” 
He (Ayasya) sang through the help of even the Vak and of 
Prana indeed (through the help of the Androgyne).—34. 

MADHYA’S COMMENTARY. 

When the Risi Ayasya chanted hymns in the Visvasrig Soma 
sacrifice, he did so us possessed by this androgyne Vtlyu called St\raa or 
Udgitha. 

mantra I. 3 25. 

fri** w. *sr ere* 

^ srsrRr ^ sr 

^ n ^ II 

H: Yah, whoever.. Tasya, that; mentioned before. 

Etasya, this, flTW Sfitnnah, of Vtlyu called Sama. Svam, 

property; wealth. Veda, knows; realizes. Asya, his; of the 

knower. & Svam, property, wealth, such as home, treasure &c., of which 
V&yu is the master Bhavati, is. 5 Ha, certainly, Tasya, his. 

^ Vai, indeed. W: Svarah, sweet tone; musical note. Eva, only. 

Svam, property. TOWKf Tasmat, hence; since, sweet musical note is 
the property of Prana. Artvijyam, the duties of a Ritvik; 

the act of chanting Udgitha, Karisyan, in order, to da, or 
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perform. qife Vachi, in his speech; in his voice, Svaram, sweet 

musical tone, Ichchheta, should wish, STOF Taya, that* 

Svarasampannaya, rich with sweet musical tone, q?^F Vacha, with voicet 
Aitvijyam, the duty of a Ritvik ; chanting hymns. $q?q Kuryafc* 
should do; should perform. rT$m^ Tasrnafc, therefore. q§| Yajfie, in a 
sacrifice. ?jartcfar Svaravantara, having a sweet musical tone, tjq Eva, 
only. Didrikshante, look for. q^T Y'aaya, whose ; from whom ; 

from which sweet toned Ritvik. 5FST Asya, of this ; of the sacrifices & 
Svam, wealth. Bhavati, is. ?fq Atha, therefore. q U. q: Yah, 

whoever. Evam, in this way. Etat, this. HTtff: Sarnnah, of 

the chief Vayu who is called S&ma. & Svam, property. Veda, 
knows, srcr Asya, his. & Svam, wealth, Bhavati, is. 5 Ha, 

certainly. 

25. Whoever knows the property of this Vayu called 
Sama mentioned before, he gets wealth, musical note indeed 
is his property. One intending to perform the duty of a 
Ritvik (which is to chant hymns) should therefore wish for 
a sweet musical voice. Duties of a Ritvik (which is to chant 
hymns) should be performed in a voice which is rich with 
musical tone. It is, therefore, those only are looked for in a 
sacrifice, who are endowed with musical voice, for, from him 
does the sacrificer obtain wealth. He indeed attains wealth 
who knows the property of Sama Vayu.—35. 

, MADHVA’S COMMENTARY. 

The house, the treasure, &c. are called Sva or possessions. 
These all depend upon the tone of the Udg&tfi (because this V&yu is the 
presiding deityof the Udg&tfi). 

MANTUA 1. 3. 26. 

r^q fq*q qu$T q: qqxff q^ qqfa ^T*q ^qqf* 
q*qt*q* T*q ^q^t' qqfqfT^q q 
f qor u 

Tasya, that; mentioned before. Etasya, of this. «r?w: 

S&mnah, of S&raa. g*d? Suvarnara, gold; ornament. Yah, who. 
Veda, knows. WW Asya, his ; of this knower. g*df Suvarijam, ornament. 
»wfa Bhavati, is. ffc Hi, certainly ; no doubt. % Ha. Tasya, of him, 

$ Vai, indeed. W- Svarah, musical note, <JST Eva, only. g*df Suvarpam, 
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ornament. *1: Yah, whoever. ^ Evatn, in this way. OTf<T: S&mnah, of 
S&ma. Etat, this. g*<#f Suvarijara, ornament. Veda, knows. 

«!$?| Asya, of this man. gfttf Suvarnam, ornament. surfer Bhavati, is. 5 
Ha, certainly. 

26. Ornament certainly belongs to him who knows 
the ornament of this Sama, just mentioned before. Sweet 
musical note is, in fact, the ornament of this god. Ornament 
certainly, therefore, does he get who knows the ornament of 
this god.“35. 

MADHVA’S COMMENTARY. 

V&yu is the ornament and he is the gold, and he resides in the 
tone of the Udgfttri. 

mantra I. 3. 27. 

srer % «ctt% t| 

$rr|: 11 a* n 

Tasya, of that, mentioned before. Etasya, of this. &\m: 

S&mnah, of this god S&ma. q: Yah, whoever. srftlST Fratistham, seat. 
Veda, knows. srftf Prati, favourably; being highly spoken of. fessfei 
Tisthati, stands; gains his footing, g Ha, verily. 3HI Tasya, of his; of 
the god Saraa. 5T Vai, indeed. Vak, speech • the organ of speech. 

Eva, only, srftgf Pratisthft, seat, fff Hi, because, grfw Vachi, in the 
organ of speech. Khalu, truly. Esah, this, srmj: Pr&nah, 

Pr&na V&yu. srfafgfl: Pratisthital?, rests. 3 * Uha, at the time when. 

Giyate, is sung, at the time when one chants hymns. Anne, in 

food; (supply «at other times’, ) $fer Iti. ijspj Etat, this. 

Eke, some people. »?Tg: Ahuh, say. 

27. Favourably, (with reputation) does he stand (in the 
world),“he who knows the seat of this god Sama, just spoken 
of. The organ of speech is indeed his seat. For it has been 
said by some that in the organ of speech has this Prana his 
seat when one chants hymns, and at other times in food.—37. 

MADIIVA’S COMMENTARY. 

At the time of singing, the organ of speech becomes as it were the 
seat for the manifestation of that Deva V&yu, at times other than that of 
singing, the seat of V&yu or Pr&ija is food. 
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Note .—The Vayu is one. Why is it used in the plural in the word, pavaniananam, of 
the purifiers ? The Commentator explains this next. 

MANTRA I. 3. 28. 

gU%T *n ^TTgJTR* ^ U^T- 

fT^T UT *JcU5TT 

uuunj^r ut f gu%t w ^TTguu^rg 

g^T ^TRT^cT JTUUUjg HT JTSTr^tg^Tf 

*jr*hubjg 

TIFT ^FtTFT ^^TcH^S^I^ITTJTT^tT^T^ o \i ^oftg 

u g&>g *j*r ^firi^TgirR^ sit ust- 

urnur ^t g ^iuq%guTUTUTggfg?%Fifti^rg 
tmSumaun susjrftg u ^r&grgm ^ ii ^ u 
gglu n ^ n 

WT Atha, now, after Mukti. wgr: Atah, hence ; since the sacrifice 
peacefully comes to an end by chanting Udgitha. Through the grace 
of «T (a name of Vi§nu). q^^WRT^ Pavarn&nan&m, of those Udg&t&s 
that are elect for the post of Vfiyu. VTOnOff: Abhy&rohah, superiority 
over all (regarding controlling of souls in Mukti). T?i Sah, he who is 
elect for Vayuhood. ^ Vai, indeed, erg Khalu. only. S^ftetT PrastotA, 
ever mutterer of the S&ma mantras, worthy of being praised. Sum a, 

Sarna mantras. Prastauti, begins to praise. in Sah, he the 

Prastota. *?5I Yatra, when. ST^ritffiC Prastfiy&t, begins to praise. 

Tat, then, at the time of Prastava. Et&ni, these ; the follow¬ 

ing mantras addressed as prayer to Vi$nu. 5T<fa Japet, should mutter. 
tftKf: Asatah, from Asat ; from what is unreal, which is the cause of 
misery and a kind of death. ITT M&, me. Sat, what is real ; which 

is real ; which is eternal blis9 and therefore immortality. «l9f*T 
Gatnaya, (may thou) make me go or got. Take me to. 9??g: 
Tamasah, from tamasj darkness which is nothing but ignorance and * 
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kind of death, m MA, me : Jyotih, light; knowledge. TNT*? 

Gamaya, make me get or attain ; take me to. Mrityoh, from 

miserable death. ITT MA, me. STTJcf Amritam, immortality. TTTT*T 
Gamaya, (may thou) take me to. Iti. ??: Sah, He. Yada. 

when. STTf Aha, says. a?q?T: Asatah, from Asat or unreal. TTT Ma, me. 

Sat, real. UTT^T Gamaya, make me go to , take me. S[% Iti. 
Mrityuh ; death. q V'ai, in reality. STST^ Asat, is called Asat ; 

is the meaning of the word Asat. Sat, the meaning of the 

word Sat. sngrf Amritam, immortality. TJr*lY. Mrityoh, from 
mrityu, TTT MA, me. STTJ3* Amritam, Amrita, immortality. HOT Ga¬ 
maya, do thou take me to. ITT MA, mo. BTTJri Amritam, immortal. 
$3 Kuru, do make, ^fer Iti. qcR Etat, this, qq Eva, only. Aha, he 
says. <cnT€(: Tamasah, from tainas ; from darkness or ignorance. TTT Ma, 
me. sqtfq: Jyotih, light ; knowledge. rrTTq Gamaya, make me 

go. Iti. TJcg: Mrityu^, death, t Vai, in reality. rT«?: Tamah, 

what is called tarnas ; the meaning of the word tamas. Jyotih, 

light ; the meaning of the word jyotih. STTgq* Amritam, immortality. 
Mrityoh, from death. TTT Ma, me. qjljq Amritam, immortality, *TTTI Gamaya, 
do thou lead me to, Amritam, immortal. TTT Ma, me. 53 Kuru, 

make q<H Etat, this sense, qq Eva, only. 3TT£ Aha, he says. Tjrq> : 
Mrityoh, from death. TTT MA, me. STTjff Amritam, immortality. titt*T 
Gamaya, do thou take me to, Iti. Tf Na, not. 3T5I Atra, here. 

Tirohitarn, hidden. Iva, like. srftq Asti, is. Wf Atha, then. 

YAni, whichever. ItarAni, other ; other than the three men¬ 
tioned before. ^qtqTftl StotrAni, stotras ; prayers. Tesu, in 

them ; by those stotras. STT?JT% Atmane, for his own self. WFTT^m 
AnnAdyam, primeval food. STrni^rt AgAyet, should chant for. cnnTq 
TasmAt, therefore. 5 IJ. q^fq^ Evamvit, whoever knows this, zf Yarn, 
whichever. qqrf K&matu, object of desire. q5TJT%cT KAmayeta, wishes for. 

Tarn, that, for that object of desire. Tesu, in them. Varain, 
blessing, boon, ^qftq Vrinita, should choose ; should ask for. *r: Sah, he ; 
it is. q<T: Esah, this; the chief of the Vayus, qjnTflT UdgAtA, one 
being the UdgAtA. sttht^ Atmane, for his own sake. qr VA, or. TnYTTHUT 
YajamAnAya, for the sacrifleer. qT VA, or. zf Yam, whichever. 
$TTt KAmam, the object of desire. q>TT?q3r KAmayate, wishes for. 5f 
Tam, that. «?TWlfa AgAyati, gets ; attains, qq Tat, that ; it is. q Ha, 
indeed. qaq Etat, this ; VAyu. ^tqtfsrq Lokajit, the conqueror of the 
world, qq Eva, no doubt, q: Yah, whoever. Evam, in this way. 

q^|?| Etat, this ; that the chief or the PrAna VAyu is pratly male and 
partly female, «&<\ HTTT SAma, the VAyu called SAma. Veda, knows; 
realizes. <TT$Tqir93T AlokyatayA, deprivation of the world. STTOT AsA, 
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hope of his enemies ; possibility. Na, not. ^ Eva, ever. sifts Asti, 
there is. £ Ha. 

Now, (since the sacrifice peacefully comes to an end by chanting Udgitha) hence 
is the superiority of the Vayus, to all (as far as Mukti or freedom is concerned). He, the 
chief of the Vayus, is, in fact, the ProstotA, the mutterer of the hymns and praises Sama. 
When he begins to praise, he repeats the following (mantras). 

“From Asat, (O Lord) take me to Sat; from Tanias lead me to Jyotis; and from 

Mrityu take me to Amrita. ” When he says “ From asat take me to sat, mrityu or death 

is what he means by the word asat; and by sat he means amrita blissful immortality.” 
Therefore the whole sentence comes to this,—‘ From death take me to blissful immortality 
which means “ Make me, O lord, immortal and blessed,” this is only what he means to 
say. (When he says) “ From tamas lead me to jyotis,”—death is what is meant by tamas, 

darkness, which is ignorance, and by jyotis or light is meant blissful immortality; this 

sentence comes to this:—‘From mfityu (death) take me to blissful immoitality; make 
me (O lord) blissful and immortal; this is what he says bv the prayer. When he says 
“ From death take me to immortality. ” the sense L not at all hidden, (it is clear). Then 
in the stotras that are other than these (three), he, the prastota should chant hymns 
in order to get for his own self the things of which food is the first. Therefore, whoever 
knows this should ask or pray for the things that he desires by those (mantras). It 
is this Vayu who is Udgata and who prays for the things that he desires for his own 
sake; or for the sake of the sacrificer. It is this Vayu who is, in fact, the concpieror of 
the w T orld, (who is supreme to all). lie who realizes this, who knows by practice that 
Vayu called Sama is an androgyne, there is no possibility of his being deprived of any 
thing in world. 

Here ends the JJdcjUha Brdhmanam. 

28. Therefore now (after mukti) the ascendency belongs 
to the Pavamanas (the Elects to the post of Vayu) only, 
(such an Udgata is alone fit to be a prastota). When such 
a Prastota chants the Sama, then let him recite the follow¬ 
ing three mantras:—Asato ma Sad gamaya: tamaso ma 
Jyotir gamaya; mrityor ma’ mritam gamaya. When he utters 

“asato ma Sad gamaya ” he means that death or sorrow is 
asat, and immortality or bliss is sat, and the phrase (from 
asat lead me to sat) means from sorrow lead me to bliss, 

i.c., make me immortal. When he says “ tamaso ma jyotir 

gamaya ” he means that death or ignorance is tamas, and- 
jyotir is knowledge or immortality, (and the prayer means 
from ignorance lead me to knowledge). The mantra “ mrityor 
ma’ amritam, gamaya ” is clear, for in it there is nothing hidden 
(as it means lead me from death to mukti). , , .. 

Now those Stotras which are other (than these three ), are 
•to be used for obtaining food for himself by singing them* 



04 BRIHA DA RAN 7A KA- VP A NISA D. 

Therefore, let the yajamana, while they are being chanted, 
ask for any boon as he may desire. An Udgatri who knows 
thus the meaning of the three mantras (and is elect for 
Vayuhood) can get, by chanting, whatever thing that he may 
desire for himself or for his yajamana. Therefore, this is verily 
the conqueror of the world. Let the enemy of such a person 
never cherish (the foolish) hope of seeing this man deprived 
of the worlds, he who knows this Sama.—38. 

MADIIVA’S COMMENTARY. 

The word pavamAnati&m is used in the plural to indicate all those 
who (in different cycles) will become fit to be the vehicle of the Supreme 
V&yu. These vehicles are Elects from the beginningless time (and no 
person other than an Elect from Eternity can over become a vehicle 
of V&yu or the Cosmic Christ). In final Mukti these Vehicles attain 
or ascend to the highest seat (in heaven of the Lord, and it is they 
alone who carry the froed souls to the highest placo). 

Let him who is elect (from eternity to occupy the office) of YAyu 
recite these three prayers, constantly meditating on Visnu :—Asato md sad 
gamaya: tamso md jyotir gamaya : mrityor md'mTitam gamaya, (from the 
unreal lead me to the Ileal, from the darkness lead me to Light, from 
the death load me to Immortality). With these mantras he should pray 
to Visnu. 

Note .—But how is one to know, among multitude of good and pious men, that 
are around him, who are tho>e souls, who fiom eternity have taken the vow of service to 
the Cosmic Vayu, and are elects, through whom the Vayu will manifest in some age oi 
other? How is one to know the entity whose body will be taken by Vayu? For the 
Sruti says that a sacrifice to bvi fruitful the yajamana must have for his Udgatri Priest 
one whose body is to become the vehicle of the Vayu. This question, the Commentator 
answers next and shows what are the mai ks with which a Vehicle of Vayu is born. 

Those who, according to rule, are fit to hold the office of V&yu 
possess thirty-two marks in their entirety. 

(Any one who possesses these 32 marks in their entirety is never unfit to hold the 
position of the Vayu. The Divine, Sarasvati also has these 32 maiks but she is excluded). 

Note :—But Avataras like Rama and Krisna also had these 32 marks, how are these 
then the marks of the Elect of Vayu ? To this the commentator answers. 

But these marks are found in every AvatAra of Visnu, without any 
particular significance being attached to them, they are not their distin¬ 
guishing feature. They (the AvatAras of Visnu) possess over and above 
those thirty-two marks, the following four Special marks :—Their right 
band is marked with a thousand-spoked wheel and a club with eight- 
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handles. Their left hand is marked with a conch shell having a hundred 
convolutions, and a lotus shining with thousand petals. 

Note.— But are not these 32 marks found in the Devas like Rudra and others? 
The Commentator answers this in the negative in the next verse. 

The persons fit to occupy the status of a Rudra (GiriSa) have only 
twenty-eight marks : those who are fit to occupy the status of Suras 
(devas) have sixteen to twenty-four marks. Those who are fit to occupy 
the status of Risis have eight to sixteen marks. Those who are fit to 
hold the office of the World-ruler (Chakravartin) have marks less than 
eight, (or eight). 

Are not the three mantras asato &c. really one, according to their commentary, as 
given in the Upanisad itself? Do they not all mean “lead me from death to immortality ?” 

It is not so. They are really three distinct prayers, for the avoidance of three distinct 

undesirables, and the getting of three distinct acquisitions. Asat means sorrow and sat 
means bliss : tamas means ignorance and jyotir means knowledge, mrityu means spiritual 
death and amritam means spiritual life. The three mantras theiefore mean :—From all 
grief and sorrow lead me to joy and happiness : from ignorance lead me to knowledge; 
from spiritual death or bondage of transmigiation lead me to spiritual life or mukti. In 

other words, this is a prayer for the removal of the obstacles of the finer planes and the best¬ 

owal of the beatitudes of those planes. “ From asat had me to sat ”—from sorrows lead 
me to joy, from the soirows of the physical and emotional planes lead me to the joys of 
those planes. “ Tamaso ma jyotir gamaya" —from ignorance lead me to knowledge—remove 
the darkness of the mental and intuitional planes and lead me to the light of those planes. 
“ Mrltyor md amritam gamaya ”— from bondage lead me to mukti, from spiritual death lead 
me to spiritual life, which is mok$a. Therefore the commentator says :— 

Asat ia essentially sorrow and is hence called death : Sat is essential¬ 
ly bliss and hence called immortality. Tamas is in its every nature ignor¬ 
ance, and hence called death. Jyotir is essentially knowledge and hence 
called immortality. Mrityu in the sentence mfityor md* amfitam gamaya 
means the ordinary “ death,” (which all who take birth must undergo. 
This is transcended then only when Moksa is attained. A mukta jiva is 
never reborn under the law of necessity and so never dies). (Mukti can 
never be attained without spiritual life). Those who thus know the mean¬ 
ing of these three mantras, and who are fit to occupy the office of V&yu, 
should be made to officiate as Udg&tri priest. When such worthy persons 
are udgatri, let the sacrificer ask for boons from them (and boons given by 
such will always be true). (But if the sacrificer is himself such an 
Udg&tri) and sacrifices for himself and not for others, then if he sings 
out desiring anything, he verily gets that thing, there is no doubt in it. 

He who knows and meditates with respect on VAyu, here called 
S&ma, never loses the world that he desires, and his enemy should never 
hope to see such a person deprived of it. Let no one ever doubt that the 
persons fit to occupy the post of V&yu will ever fail to acquire the worlds 

9 
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that are described as meant for them ; because these Vehicles of V&yu 
are the most dear objects of love to Nar&yana, (for few only are oapable 
of the sacrifice that is required from a Vehicle of Vaj’u or Cosmic Christ). 
Thus it is written in the Mah& Samhitfi. 

The word Ayasya in mantra I. 3. 8. has not been explained in the above extract 
from the MahasamhitJ, so the Commentator explains it in his own words :— 

That which goes (ayate) out of the mouth (fisy&t) is called ayasya. 
Asya + Ay a (ought to be)=fisyaya, but by inversion, it has become 
ay&sya; as if the compound was of aya-f &sya. The root y'aya, like the 
root ^/paya, means u to go”. 

The last mantra 1. 3. 26 contains the sentence :—mrttyor mb' atnTitam gatnaya 

na atra tirohitam iva asti. This is explained by some as “ the third mantra has no 
additional meaning than what is contained in the other two, and therefore it requires no 
explanation. Therefore the sruti says, there is nothing as if hidden here.” This explana¬ 
tion is not correct. If the third mantra had no additional meaning from what was con¬ 
tained in the other two, then the japa of this mantra would be useless. Therefore the 
Commentator says :— 

The words mrityu and amrita in the third mantra are well known 
words, meaning death and rnoksa, and so they require no explanation, 
(and therefore the Sruti has not explained them ; as it has explained the 
other words like asat and sat, taraas and jyotir). Therefore the Brah- 
mana says “ na atra tirohitam iva asti”, there is nothing as if hidden 
here. The words are clear and require no explanation. 

In the phrase sa esa evamvit Udgata Xc., in the same mantra requires explanation. 
Apparently it means :—•** an Udgata priest who knows thus the glory of Prana.” The 
Udg.Ua heie appears separate from Prana, some one other than Pi ana. To remove this 
misconception the Commentator says :— 

In the phrase u esa evatnvid udgAtft,” the udgatA, priest is not every 
ordinary priest, but that priest only who is elect from eternity for the 
post of Vayuhood. It is only those Udgfitns who have been called Pava- 
m&nas or Vayus in tho beginning of this mantra, who (when asked by the 
yajamfina) have the power of granting the desires of their client. 

The word evatnvid means who knows thus the meaning of these three prayers asato 
rna &c., and not one who knows the mystery of Prana, for a true Udgata U always a mani¬ 
festation of Prana. The word evamvid qualifies the word “ elect for the post of Vayu.” 

Therefore the Sruti says :— Tad dha etal lokajid eva t u this being 
bo, therefore, this is as if the conqueror of the world.” Therefore, the 
boon should be asked from such an Udg&tH. 
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Fourth (Praj^ratya) BrAiimanam. 

MANTKA I. 4 . 1 . 

mwm wrfir^: %TSgsft^ 

^Tr^TSq^r3(%TSf^^*ftr?T§ssrT^TT^TSf5TWWorTT^qT“ 

3^roTT«n?qnTW JT^ 
VjgfSf ^ sftq- 

Tf^irWi srtarer g t ^r^T^T^Trqsff 

v Cs S5 C\ * 

§*5 H \ II 

WTfJTr Atma, ParainAtman : Tho Supreme Self; Visnu. usf Eva, only ; 
nothing else. I-dam, of this ( = etasya). «rs) Agre, before the 

creation. Sfrcfta Asit, there was. (3ff: tAtah from that). JgOTfaq: 
Purusavidhah, the Purnsa-like. That is the Brahma. Purusa means 
Visriu, and Vidha moans like. One like Visnu. It is preceded by aa: 
Tatah, then, a: Sah, he ; Brahma. ST^fcjU Anuviksya, looking 
minutely on all sides. Anyat, anything, si Na, not. 

Atmanah, than his own self. Apasyat, saw, found. w: SaJ>, he, 

Brahma. s?f»^ A-ham, “I” This word means that which cannot be dis¬ 
carded or given up ; ®T (A), not and £ (Ha), what is given up ($*f). 

«tf%T Asmi, am. £fa Iti, this. Aurro, before, VyAharat, 

uttered, aa: Tatah, therefore. siffHTffr AhamnAina, named Aham. 
VWH Abhavat, became. TasmAt, therefore, since BrahmA 

uttered first Aham (?nf ) “I.” <£<!% Etarhi, now, at this time 

also. sjRr Api, even. Amantritah, addressed ; asked “ who 

art thou,” Aham, I. tPIB A yam, this. jfei Iti, thus. Agre 

first, in the beginning. 3q»f3T UktvA, having said. aw Atha, then. 

Anyat, other. 5fiiT n&tna, name : (given to his body by 
his parents). q^r Yafc, which. 3TOT Asya, his. Bhavati, 

is. Prabruto, says. qrf Yat, because. BTOft^T Asrn&t, this. 

Sarvasm&t, of all; of the created things, gq: Purvah, former ; 
prior ; existing from before. The Chief, the Foremost. *?: Sa^, he ; 
BrahmA. Sarv&n, all. qT^JW Papmanah, evil ; limitations, 

Ausat, (was free from) ; burnt, q^TrrT TasmAt, therefore. JOT: Puru- 
gah, called Puruga. He who has burnt (is free from, all the 
evils froiji the beginning. Pur-Pfirva (from before) usa-burnt* Who has 
burnt (all evils) from before, q; Yah, whoever, Evatu, this ; 
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BrahmA is like Purusa (free from all evils) and is an image of God. 

Veda, knows ; realizes within himself. Sah, he ; the knower. sreTlrT 
Asm&t, of him ; from the knower. Yafc, who. gw: Purvah, superior. 

Bubh&sati, wishes to obtain (the object of his desire). ftf Tam, 
him, the jealous rival, sfarfa Osati, burns ; destroys. 

i. The Self (Visnu) alone existed in the beginning of 

this (creation and next to Him was Brahma) in the shape of 

the Purusa (Visnu). He looking about saw no one else but 
his (own) self. He first uttered (the words). “ I am.” Hence 
He got the name of Aham “ I.” Therefore, even now when 
(any one) is addressed (“ who art thou,”) he (naturally) says 

first Aham ayam, “ this is I,” and then he speaks forth the 

other name which belongs to him (as given by his parents). 
Because he from before (purva) all this, burnt (ausat) all evils, 
therefore he is called Purusa (the First burner of sins). He 

who knows this, verily burns him down who wishes to forestall 

him.—39. 

There was Atman, Visnu, before the creation ; there was Brahma who was like Visnu 
(superior to all). Brahma then minutely looked on all side* and found none else other 

than his own self. (Therefore) he said before that 41 1 am.” There is a constant cons¬ 

ciousness of self («*)• On this account he passed by the name of “Aham”—‘I’—(Aham, 
the consciousness which is constant and which does not undergo any change). It is 

therefore even now, on being asked (who are you ? ), a man first uttejs “ I am,” then says 

another name (such as De'vadatta) given him by his parents. He, Biahma is aho called 
Purusa because before this (creation) he burnt (was free from) all the evils. lie who 
realises this, (that BrahmS is Puiusa), destroys him (his rival) who assuming 

superiority over him, wishes to get (the object of his desire). 

MANTRA I. 4 2 . 

II ^ || 

g: Sah, ho ; Brahtnfl. Abibhet, feared ; got afraid. 

Tasm&t, therefore. Ek&ki, alone ; one who is alone, fcitftr 

Bibheti, fears, gets afraid, Sah, he. Ayatn, this ; Brahm&. 

tksam, deliberation, Wife Chakre, made, J Ha, a mere particle. 
Yat, because. HW Mat, than me. Anyat, obstructor 

(b&dhaka). 5r Na, not. Asti, there is. $9TTW Kasm&t, why ; from 

whom. 3 Nu, then. Bibhemi, do ) fear. Iti, thus, Tatah 
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then ; after that, Eva, only. wfg Asya, his. wf Bhayam, fear. 

ViyAya, left him. Kasinut, why ; from what. Abhes- 

yat, did he fear, ff Hi, because. Dvitiyat, from a rival, an 

enemy, (whether superior, equal or inferior not under one’s dominion). 

Bhayam, fear, Bliavati, is. ^ Vai, certainly. 

2. He (Brahma) became frightened. Therefore even now 
a man who is alone becomes frightened. Then verily He reflected 
thus—“Since there is no other to resist me, of whom am I 
afraid ?” Hence his fear altogether went away. For from whom 
should he be afraid ? Verily fear arises from a second (an enemy) 
only.—40. 

Brahma feared ; hence (even turn) a man when alone gets fear ; thus frightened Brahma 
made 1 his deliberation,—>ince there is none else other than me (to oppose me) why should I 
fear? Then it is that his fear left him. Why should he fear? For, it is fmm the second only 
(when opposed) that fear proceeds. 

Note. —It is only when either there is a superior who is one’s enemy that there can be fear: 
or where there is an equal inimically disposed : or where there is an inferior on whom one has no 
control and who may injure at an unguarded moment. But the only superior to Brahma is 
Visnu, his loving father. There could be no fear from that quarter. There is no one equal to 
Brahma, for he is the first begotten of God. While all other Jivas aie his inferior and subjeit to 
his control and so cannot injure him. So there was no cause of fear for Brahma. 

The phrase " dvitiyad vai bhayam bhavati'* of this mantra is one of the logions of the 
advaitins and on it they base their theory of non-plurality. But the whole context shows that it 
has nothing to do with it. It could not possibly apply to Brahman, for the subject matter of this 
Chapter is Prajapati. 

MANTBA I. 4 . 3 . 

*recr 

II 3 h 

cs * n© ' 

SF: Sah, he, BrahraA, «T Na, not. Eva, ever, Reme, felt 
delight, because he was all alone. Tasrn&t, therefore, Ek&ki, 

alone, when solitary. *1 Na, not. Hamate, takes delight, Sah, 

he, Brahm&. Dvitivam, second; a companion, ^93 Aichchhat, 

wished for; longed for. Stripum&iksau, husband and wife. 

Samparisvaktau, in embrace ; embracing one another. 
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YatliA, as much. EtAvAn, so much in extent. &i Sah, he, BrahmA. 

Asa, was. y Ha. s: Sah, lie, BrahmA. 5 *^ Imam, this ; gross. 
*?* Eva, only. stTcfftf At.nAnam, body. 3 *r DvedhA, in two parts. 

ApAtayat, made_to fall, Tatah, then : when it was split up in¬ 

to two parts. qfa: Patih, husband. Oha. qgft Patui, wife, q Cha, 
and. AbhavatAm became, came into existence. The husband was 

BrahmA and the wife was BrahmAni or Sarasvati. cT^Tr^t TasmAt, there¬ 
fore, since one body was divided into two. ^ Idam, this, Svah, 

pleasure. Ardliabrigalam, half of a cup j here ghee in the two 

half portions of the same cup. Brigalatn has been translated as a pea, 
a shell- Iva, like. Iti, this, YAjn.ivalkyah, Yajnavalka; 

Kanva. WI 55 T Ahasma, said, 5 Ha. TasmAt, therefore; here 

used in the sonse of (YasrnAt) because. Ayam, this. snqit^T: 

AkAsah, the space, the void, f^rqt StriyA, by woman; by wife. 
PAryate, is filled. Eva, in fact, at Tam, her ; tho wife. 

Samabbavat, embraced, coupled with, ff*: Tatah, then. jjgxqi: Manusyah, 
intelligent beings, such as gods, &e. This word is derived from the 
root (Man) to bo conscious, with the affix 3«Jt. Sl5rt*fa Ajayant, 
were born ; made their appearance. 

3. He (Brahma) did not feel any pleasure, because no one 
feels pleasure in singleness. lie wished fora second. He was 
an androgyne, so much as a man and a woman joined in one. He 
made this very (androgynous) body to fall (pat) into two (pieces) 
and thence arose (pati) husband (Brahma) and wife (patni) 
(Sarasvati). therefore Yajnavalkya said:—“Therefore arises 
this pleasure (from the union of male and female) (like the com¬ 
ing together of butter kept) in two halves of a vessel.” Hence 
this void is filled by the woman. He embraced her (Sarasvati). 
Thence were produced all beings with mind (like the Devas 
down to men).—41. 

Nott". rhis creation is evidently on a very subtle plane. The creatures arising from the 
fiist union of Brahnu and Sarasvati are beings having mind and dwelling in the mental plane. 
1 heit body is of mental matter. Besides these Mantissas or mind-endowed beings, the mental 
forms of animals are also ucated in the mental plane, as is mentioned later on. All these 
mental forms of beings, that will later take ph\sical bodies, are created by Brahma with the 
help of Sarasvati the power or ideation. This plane of ideas is ever fleeting like the fleeing of 
Sarasvati before Brahma It requires strong power of concentration to catch hold of the 
evanescent Ideas (Sarasvati) and mould them into mental forms. The future forms of godg 
down to lowest animals are presented at first by Sarasvati to Brahma, who fixes these forms ill 
mental matter and multiplies them. 
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MANTRA I 4 . 4 . 

>d 4 

fJtlWIf W % ^rfT^^srmsjrfFit 

*T^*T 

^WRn^^fWarrRT ^SJ^^mrnS%rf^TRSIf *FT f FT- 

Ttsflfra^T^ €fTO?£N- 

^r*ri^far* »$a 

OT S&, she ; BrahmAni, (woman as she was, she was naturally bashful). 
3 U .5 Ha. lyara, this, tksAm, deliberation, reflection, Chakre, 

made. in Hanta, alas. HT Ma, me. siTcJT*!: Atmanah, from himself; 
from his own body. 3wfa?3T JanayitvA, having given birth to; having 
created. ?P«f Katham, how. 3 Nu, now. Sambhavati, couples 

with (me). Tiras, disappearance. STRlf^T Asani, let me (disappear); 

let me (conceal). %fk Iti. W Sa, she, Brahm&ni (on finding immorality 
and sin in this). *ft: Gauli, a cow. WTOt Abhavat, became, assumed 
the form of. $FM: itarah, the other, Brahtnj. Risabhah, a bull. 

Tam, her, the cow. Eva, only. Samabhavat, approached ; 

coupled with. FIFI: Tatah, from that joining. HIT* Gavah, kine. *HH*fFf 
Ajayanta, were born; came into existence. ^FIFT Itai4, she ; Brahm&ni. 
€t^T Yadava, mare. Abliavafc, assumed the form of, ^FT*: Itarah, 

the other, Brahmft. Asvavrisah, stallion, a best horse. $cTCT ItaiA, 

the one. Gardabhi, a female ass. z: Itarah, the other. 

Gardabhah, male ass. erf Tftw, her. ^ Eva, only. CTTO33 Samabhavat, 
approached ; coupled with. FIFI*. Tatah, from that joining. 
Ekasaphain, onehoofed animals; the class of one-hoofed animals. SHtrtfFT 
Aj^yata, was born, ^Fltt Itara, she; the one. «rm Aja, she-goat; 
Abhavat, became. Itarah, the other ; Brahma. 93 ): Vastah, he 

goat. ^FRI ItaiA, the one , she. s?fir: Avih, a ewe. Itarah, the other, 

ift: Mesah, a ram. Fits Tah, her. tjsf Eva, only. Samabhavat, 

approached; joined. FIFI: Tatah, from this union, anrratfs Aj&vayah, 
goats and sheep. «niRFf AjAyanta, were born. «rt A, up to ; down 
to. Wlf95«T»«ts Pipilik&bhyah, ants, ftrgjf Mithunam, pair, Yat, 
whatever. Vt Idam, this, Kificha, thing; created thing. 

S»rvam, all. FIFI Tat, that, Evam, in this way, 15* Eva, only, 

VFga^r Asfijata, created ; produced, 
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4. She thus reflected “ Alas ! how does he enjoy me after 
giving birth to me from his own body. Let me hide (myself). ” 
She assumed the form of a cow, whilst he became a bull, and her 
too did he approach. From this union cows were born. A mare 
did one (Brahmani) become, (whilst) a stallion did the other 
(Brahma). A female ass did she become, and a male ass was he ; 
and her too did he approach. From this union was born the class 
of one-hoofed animals. A she-goat became one, and a he-goat 
was the other; a ewe was she and a ram the other ; and her did he 
approach. From such union were born the goats and ewes. In 
this way, every being down to the ants was born a pair each.—42. 

mantra I. 4 5 . 

¥Tor% * IT5T ^ H H II 

Sail, lie ; Brahma, sdfrgr Avefc, knew; wag conscious, anf Aham, 
T. V&va, truly, Sristih, Sristi by name; the creator. srf**T 

Asini, am. ff Hi, because. Idain, this, tfsfq; Sarvam, all; 

down to the class of ants (worms). Asriksi, have created ; have 

produced, Iti. Tatafy, for that reason. ?jffe: Sristili, Sristi by 

name, the creator. ?$3T (Srija) to create and BRtT (Kticli), one who creates. 

Abhavat, (he) was. Zfs Yah, whoever, Evam, this ; thatBralimft 
is Sristi, the creator, ^ Veda, knows; realizes. W&T Asya, his. 
Etasyam, in this. Sristy&m. in the creation ; among the beings 

directly created by BrahinA wRt Bhavati, is ; has his place in. 

5. lie (Brahma) knew :—“ Verily I am the creation (crea¬ 
tor), for I indeed created all this.” Hence he got the name of 
Sristi. He who knows thus (why Brahma is called creation) 
becomes in this creation His (son).—43. 

Note :—The elect who realizes that Brahma is the Creator and the whole creation is fiom 
his mind, becomes a son of Brahma, /. e ., fit to dwell in the mental plane and woik there actively. 
His mental body becomes active. It is through personal relationship with Brahma that the 
evolution of such a soul is hastened. The “Son of Brahma” is the technical name of a high 
class of initiates. 

MANTRA. 1 . 4 . 6. 
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33IJ3T 5T5IT5 $^3*^3 3T 3 

^JT 3TO rT|rf%TS^5frT 3§ %W 

^rjiscjT f ^ %wr ijsnsnrfspt^rT?: 

f!Nr scfriihsra%% i ^3T3^3 to sf^c*?: 

335HJ3T3*J313 33=CT3Trnjfg*t3 TOW fT^33TT- 

vrera 3 ^sf 5fef n $. « 

33 Atha, afterwards; when BrahmA had created the eaters. 
Iti, for this reason, because he thought that he would create 
the food for those eaters. 9r¥33?33 Abhyaraanthat, (He) churned; 
the two hands and two lips were united and joined together. 3 : 

Sah, he ; BrahmA. g<sn<T MukhAt, from the mouth. vh%: Yoneh, 

as a source ; as the place of production. 3 Cha. £*3r$3t HastA- 
bhyAm, from his two hands. ^ Cha, and. s?firg Agniin, fire. 

3^33 Asrijata, created ; produced. 33 frcT TasmAt, therefore. igrcT 
Etat, these. 333^ Ubhayam, both • hands and lips, sf3*3: Antaratah, 
inside, Alomakarn, without hair, Hi, because. 3tfsr: Yonih, 

the place of production, afa*: Antarah, inside. This word stands for 
(Antaratah). 331335T Alomaka, without hair. Ekaikam, each 

separate deva as Indi a, &c. Devam, god, as Indra, Marut. STJjg 

4 Amura, to this god, Indra Marut &c. 33 Yaja, offer sacrifices or oblations. 

Amurn, to that god. 33 Yaja, offer sacrifices or oblations. j[fij Iti 
this. 33 1 Yat, what is said. 3T SA, that (the creation of Dev&s). f^gf^r* 
Visristih, the special creation. 33T Tasya, his ; of BrahmA. *53 Eva, only, 
ff Hi, because, 3 U, therefore, qq: Esah, this god, BrahrnA. ipr Eva, only. 
3$f Sarve, all. $fft Dev Ah, gods. 3lg: Ahuh, they say. Idam, this. 
33 Tat, from him; from the lord, t; e . through the grace of the Lord. 
33 Atha, and. 33fe>3 Yatkincha, whatever. Idam, this. VTHfg 

Ardram, wet; liquid food. 33 Tat, that, $33: lletasah, from semen. 
«!*£33 Asrijata, created, 33 Tat, that liquid food. 3)3 Soma, the god 
Soma. lU. t£3T33 EtAvat, so much. ^ Vai, indeed. vi Idam, this. 

Sarvam, all; whole world. IR* Annam, food, cj* Eva, only; nothing 
more. « Cha. srvr^: Annfidalj, the eater of food. w Cha, and. ffttr 
Soma, the god Soma. Eva, only. «iwf Annam, food. sifir: Agnih, 
fire; tire god. wn^: Annadah, the eater of food. One who digests 
liqnid food, himself not being liquid; Or, it may mean the fire in the 
stomach, {ft S&, she, the afore-mentioned, gwr E$A, this; creation, 

10 
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miq: Bruhmanah, of BrahmA Atisrisfi^, the creation surpass¬ 

ing hia ownself; the creation of immortals that are superior to Brahraft 
himself, their creator, in their nature. *«l Yat, because. &KT: Sreyasah, 
superior (in nature). ^T^Dev&n, the Devas ; the gods, #J?j3ref Asrijata, 
he created. «W Atha, now. Vl Yat, because. i?w: Martyah, mortal. 

San, being. Amrit&o, immortals ; the Devas. ungsra Asrijata, 

(He) created, <TOim Tasm&t, therefore, Atisriftih, superior crea- 

tion. u: Yah, who. Evam, this ; supreme creation, Veda, knows 
(by practice). VVf Asya, his ; of Brahma, qaPWt Etasyam, this. 
Atisristy&m, in the supreme creation ; among those gods who are superior 
to Brahma, their creator. Bhavati, has his place. 

6. Then (thinking “ I have created the Haters, now I shall 
create the cook and the Eatables) he churned. (Blowing) from 
his mouth as the place of production and (rubbing) with his two 
hands (the fire sticks) he created fire. Therefore both (the hands 
•and mouth) are without hair inside. For the place of production 
of fire is without hair. 

From that (grace of the Lord, Brahma created these). There¬ 
fore when (the knowers of the Vedas) say “ Sacrifice to this god 
(Indra), sacrifice to this god (Marut)” (know that the God is one) 
and all this is his manifold creation, all gods are but he, indeed. 

Then (after creating Fire the Cook) he created all this 
moist (food) from seed. That (food) is indeed Soma. So far as 
all that was to be created (nothing else remained to be created). 
All this creation is either the Eater or the Eaten—food or its 
consumer. Soma is verily food, and Fire is the Eater of food. 

That (creation of the devas) was Brahma’s super-creation. 
Because he created Devas, who are (as if his) superiors. 
Because himself being (endowed with the qualities of) a mortal, 
he created immortals. Therefore it is called super-creation (the 
creation of a thing superior to the created). 

He who knows this (super-creation) becomes (born) in this 
super-creation (/'. e. is born among the Devas).—44. 

Afterwards (because he thought that he would create the food for those eaters), so he 
churned (uniting two h^nds and two lin« together). From his mouth which was the place of 
production and from (or with the help of) his two hands he produced the fire. So both these 
(hand and mouth) arc without hair inside; for, the place (organ) of production is without hair 
inside, The word of direction foi the worship of single gods, such as worship this god, or, 
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worship that god, is for the worship of this god (Brahms!) only; for, they say, he alone is 
all the gods (they all having taken their rise from him). This is owing to (the grace of the lord). 
Then he created from his semen all that is liquid (food). That is the god Soma. Thus much 
of the whole cieation is either food, oi, eater of food. Soma is the food and fire-god is the 
eater. This creation, said afore, is the surpassing creation of Brahma, surpassing because, he 
created those gods that suipassed him in their nature. Now, that Biahnu himself being of the 
nature of a mortal, (and therefore a younger), created those that were immortal (his elder), so 
this is his Atisristi, a creation that sui passes the cieator in nature. In this surpassing creation of 
Brahma has his place, he who knows (by practice) this supieme creation of Brahma. 

Note :—The fire is produced by blowing with the mouth while rubbing the firesticks with the 
hands. The mouth acts as yoni or the fire hole. Kntire creation may be divided into two broad 
parts—eaters and the eaten. The whole creation may be summed up in this. 

Brahma is called mortal here, not because he really is mortal, but because he adopted the 
method of the mortals in creating the Devas/. c. union with Sarasvatl. Hence it is said—being 
a mortal he created the immortals. In a figurati\e sense all work of art, (and Brahma’s mental 
creation was a work of art), is the creation of the immortal by the mottal. The t>pes thought 
out by Brahma live for all ages, while one Brahma may pass away and be succeeded lay another 
Brahma. The art is immoital, the artist mortal. The production of an artist is therefore an 
ati sristi and so superior to the creation of a child by the father 

Here endx the l J rajdpatija Drdhmana. 

MADHVA’S COMMENTARY. 

In Mantra I. 2. 5 it was said “ s.i taya vacha tena atmana id am sarvam asrijata ”, with 
that Sarasvatl and that Brahma He created all this. In the present Biahmana it is shown how' 
Brahma and Sarasvatl created this universe. 

Idam agre—mean etasya agre, prior to this (that is, prior to 
this creation). Before this creation the Supreme Self alotie existed. 
From Him arose BrahmA like unto the Purusa (NArAyana Himself). 
Purusa is.Visnu, (and since BrahmA was) like unto Visiju, BrahmA 
is called Purusavidha or Purufa-like. 

But what is your authority for this explanation ? Sankara explains Turusa-vidha by “ Ife 
was also bearing the shape of man, ” which means, that he was endowed with head, hands, other 
members. Where do you get that Purusa means Visnu and Brahma was a reflection of Vijnu? 
To this the Commentator answers by quoting the Brahma Tarka. 

It is thus .in the Brahma Tarka:— 

The Supremo NArAyana existed before the creation of this world. 
He was one alone with Sri. Him they call Atman and Purusa also. 
From that Lord arose BrahmA like unto Purusa. 

Why Brahnui is called “like unto Vi$nu”? Because he like VUnu is superior to all 
below him, 

As Vignu in His attributes is always greater than BrahmA and 
the rest as well as greater than &rf, so BrahmA himself is greater 
in his qualities than Rudra and the rest. Therefore the nature of 
being like Puroga, is spoken of as BrahmA. 
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Looking all round in all quarters, when that Grand Sire did not 
see anything else, He exclaimed :—Aham asmi, I AM, in token of his 
inevitableness (aheyatva). 

This non-abandonableness does not refer to body, or senses or to son and possessions ? 
The text explains it thus: — 

Since he was the sole born (and nothing else existed then), it 
was possible for him to abandon all this, (but he could not abandon his 
own nature) so ho thought on his own ossential nature, he as unabandon- 
able (aheya) and so he got the name of Aham, I AM. And Brahm& also 
is called Purusa. Purusa is He who from before (purva), has burnt (usa) 
all sins, who is eternally sinless. (It is the epithet of Visnu). (It is 
applied secondarily to Brahm& also, who was created sinless from begin¬ 
ning by Visnu). 

Note .—‘The syllable puru of Pur usa means from before, t. c ., it is equal to purva. And usa 
hicans to bum. 

Since through the grace of Nar&yana all the sins of Brahmd were 
burnt up from before he is called Purusa. 

He who knows this Purusa (and why he is so called), burns through 
the grace of Brahm& and Visnu and his indignation, his rival, who 
wishes to get beforehand what he has put his heart to obtain. 

(2) Since Brahm& himself was frightened when ho found that he 
was alone, so even now the people get frightened through want of 
discrimination when they are alone. Then Brahma reflected thus:— 
Since there is no one to oppose me, or frustrate me, and since all else 
is to be created by me, and since Hara himself is to come after me, 
from whom am I afraid ? Thus reflecting his fear went away. Because 
he is the most beloved of Visnu (there can be no fear from Visnu, 
who is superior to Brahmi\), since ho has created all others and stands in 
relation to them of a father (there can arise no fear from them also). 
Prom whom should he be then afraid ? For fear arises either from an 
equal adversary, or from a superior adversary, or from an inferior 
adversary when that inferior is not under one's control. 

Note 'There could be no fear from a supeiior, for only Visnu is his superior, and he is 
his most loving father. There cart be no fear from an equal, for there is no one his equal. All are 
lower to him. The whole world is his inferior but theie may be fear from it. This is answered 
by the next verse. 

Since the entire inferior world is under his control even (and not 
he under its control) (so there can be no fear from it). Moreover this 
inferior world had not come into existence then, and the only superior 
that existed was Hari alone (and there could be no fear from Him), 

(3) Since he was single, Brahm& did not feel any delight, There¬ 
fore a single person feels no delight in his singleness, So he wished for 
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a wife. He became stouter in size (containing Sarasvati within himself). 
The size of the body was that of a husband and wife, the body of Brahinfc 
was as big as that of Brailand Sarasvati taken together. Then he 
divided this (double) body into two. Because he thus caused to fall 
(pat) therefore the words pati (husband) and patnl (wife) arose form 
them. And therefore their pleasure is one as of a thing kept in two 
halves of one vessel. Then in her (Sarasvati) he begat all Devas lika 
UmeSa and the rest, and all Manus as well. Those Devas and Manus are 
called Manusya because they have mentality in pre-eminence in them. 

Though that goddess Sarasvati is all knowing, and has full devotion 
to Brahra&, and understood well her duty as wife towards him as her 
husband, and knew the eternal relation, between her and Brahm& as 
that of husband and wife, yet through natural feminine bashfulness she 
acted as if it was against duty to have connection with Brahma (and so 
she ran away from him). In order to create manifold creatures she assum¬ 
ed the form of cow &c. while Brahma took the form of bull &c. Thus 
they created all this. 

(4) (5). Since ho created all this, he is called creation. He who 
knows this gets his sonhood, in this creation in whatever state he may be, 
from ant to the highest Rudra, according to his capacity. 

(6) Thinking “ let me create the food and the eater of food” (he 
created fire, the digester of food). He churned his two lips with the palms 
of his two hands. From that rubbing of the lips with the palms of the 
hands there arose fire from inside his mouth and hands, (This was the 
generation of the fire of digestion). 

Thus because he is the cause of all, and because he is the master 
of all, he is called by the knowers of the Vedas as the Sarve devas i( the 
All gods,” showing that all are dependent upon him. 

That the best knower of Brahman created that Soma from his seed. 


Though he is superior to all in his capacity, yet as he created the 
Devas and others who are his inferior, through the method of mortals, 
namely, by intercourse with Sarasvati, it is said that the mortal created 
the immortal, one having a shorter life created those who possessed 
longer life, 

i. Before this world appealed there was only the Lord Narayana. He had £ri W 
along with him. He is called Atman as well as Purusa. From him the mighty Brahma who 
is everyway like Naiayana, came all else into existence. The qualities of Visnu are always 
more than and superior to those of Brahma and $ri (tf)) So Brahma has more and 
superior qualities than Rudra and other gods; in this point Biahml is like the Purusa or 
Nariyapa and so he has been called or like Nirayana. 


That Brahma, the great father of all, looking on all sides and finding none else said 
•nprftn (I am), meaning there is a constant and unchangable consciousness of self (ego). 
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Because he was all alone, he was conscious that this world that was to come out of him 
could be given up, but not the consciousnenes of his own self; so the constant knowledge 
of his own self always presented itself before his mind. Hence Brahma passed by the 
name of A ham («*) and he also passed by the name of Purusa. The first (of the boin) 

is called Purusa, because he burnt (w’as free from) the sin through the grace of Narayana. 

lie who knows the Purusa destroys him (his rival) through the grace of Brahma and Visnu who 
wishes to get (the object of his desire). 

2. Since Brahma got suddenly afraid finding himself alone, it is therefore, even now, 
people get afraid when alone, the reason of which they know not. 

Brahma then thought thus withirf his mind. “Because I have none to oppose me, for. 
everything is to be created by me afterwards, so why should 1 fear?” From such a Consi¬ 
deration his fear disappeared. Fear he had none from Visnu because he was much 

beloved of Ilari and fear he had none from no body else for, lie was their creator, more¬ 
over these were to be created by him afterwards. Why should be fear then? Fear 
proceeds from an opponent, cither superior or equal or inferior. The world was inferior 
to him and it was completely under him and w*as not yet created ; and Lord Visnu was, on 
the other hand, a loving superior. 

3. Brahma was not happy because he was single ; therefore, people, now, when alone 

do not find pleasure. Then he assumed a gross body and wished for a wife. The body of 
Brahma consisted now of Brahma and Sarasvati, the husband and wife united into one. 
Then he divided his own body into two. Since the same body was divided into two, the 
one got the name husband, and the other wife. Therefoie their pleasure is one 

(common) like something contained in the two half portions of the same cup. Then in this 
wife he gave birth to all the gods such as 39^(7 (Umesa) & c., all the Manus &c., and 

these all are called Manusya «>n account of their superiority in Hie capacity of 

thinking. 

4. All-knowing as the goddess Sarasvati was, and though she was devoted to 

Vitincha (faft'q) and though she knew full well that it was her duty to be the wife of 

Brahma, and though she knew full well that their connection as husband and wife was 
eternal, yet she looked upon this Union with Br.iham as an impious act, it was only to 

show' the bashful nature of a woman. In order to create various kinds of objects she 
became cow Hic. 

3. Brahma is Sri t sti. the creator, because he created all this. Whoever knows this 

becomes diiectlyhis son (his immediate descendant) and he ha.s his place in this cteation 

beginning with Rudra (*r) and ending with ants according to his own capacity. (Wherever 
he may be, he knows he is a son of Brahma). 

6. Then thinking “ I should create food and eaters of food ” he churned the two lips 

and the inside of the palms of the two hands. By the help of the tw F o hands fire was born 

from inside the mouth. As he is the cause of the generation of all the Devas and is 
their master as well, so the wisemen skilled in the Veda-s call him figuratively All the 
gods (in fact he is neither all the gods, nor one with tnem). That Brahma, the best of all 
of those that know Brahman Om) created food from his semen. Considering the merit 
Brahma is superior to all the gods, but considering the mortal qualities he is inferior 
to them; the gods that he created though inferior to Brahma in merit are superior to him 
in this that their period of lifetime is more than his. So his creation of the gods 
is his surpassing creation, (that is the creation of those that surpassed him in longevity). 
The man who knows him has his birth in the world of gods through the grace of the Lord 
Vi?nu; and there he has his pleasures and knowledge according to his real merit. 

Here ends the Bhdsya on the Prdjdpatya. Brdhmana . 
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Fourth (a) (AvyIkrita) Brahmanam. 

MANTRA I. 4 (a). 1 . 

%t fra Jrosqrssn&sr 

StrTT9^^S%T f% ^ ^ ff ITT^ 

arra^TU^i tot f^T^S5T%r: ^ttt 

fsTCcWJSTT^ rf 5T q^srf?rf I 3T$C*%T t| JT!U!?TO 
nri&T ra*r TOra i ar^ roroT^fpgi&ni *5ft>r 
*FSTT%T TO*STO*^Tra ^TOFRraSfa ^ ^TScT 
TOT*% * * t^c^r fJ^Tra TOc*TTrifc^ft- 

qrafara to ^sr TOura ^rTcq^TO** 
ST^TOIcWta fJrTcTO I TOT f 

*r ii ^ u 

H9 Tat, that, the above-mentioned. Idam, thia Lord (or world), 

arc* Tarhi, then, in pralaya. W^T^TH Avy&kritam, the changeless ; the 
JFree from-modification, (1) the Supreme Brahman called NA,r&yana as well 
as the goddess Laskmi, (2) not manifested. The word idam will then refer 
to the c< world ” and avydhrita will mean a in the causal form or tl undeve- 
loped/' W*ft<T Asit, was. Tat, that avyakta, that Supreme Brahman, 
or that unraanifested world, WWI N&inarfip&bhay&ra, through 

name and form (and not by any-thing else). ^ Eva, only. KttfzTO& 
Vy&kriyate, is manifested (by Hari). STfltarWTf Asau-n&m&, that-named, 
having the name of Hiranyagarbha, Mahat, &c. It is a compound of 
adas nftraa. Vfz/ Ayam, this, all things, Hiranyagarbha, &c. and the 
Mahat-tattva, &c. Idam r ft pah, this-formed, having this particular 

form like the four-faces of Brahinft, &o., as compared to Mahat &c., which 
has no particular form. The Lord manifested ]bhe world, with objects 
in them, some having particular names only, such as the Mahat, 
& 0 ; and others having both particular names and particular forms, as the 
Four-faoed Brahmft, oalled Hiranyagarbha also.. The Four-faced Brahro&, 
&o., are more specialised than Mahat, Ahan]s&ra,&c. and therefore are 
oalled idam-rflpa^, {( this-formed/' Ifci, thus. era Tat, therefore, 
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that is, since the Supreme Vi§nu in the beginning differentiated all things 
by name and form only, the people now also differentiated things by 
name and form. Thus they called some as Devadatta, the other as 
Yajfiadatta. One part is called head, the other is called hand, some bone, 
the other muscles, &c. vt Idam, this ; every thing that we see in the 
world, srfq Api, even, qqfq Etarhi, now ; at the present time. qrq- 
Namarup4-bhyam, by name and form, «jq Eva, only, iqrfaqd 
Vy&kfiyate, is made manifest ; is, wf Ayam, this thing, ‘ pot 9 ; or per¬ 
son, Devadatta. qrsftqfqr Asaun&m&, of this name, ^T$q: Idamifipah, 
of this form. Iti, in this way. $r: Sah, He (the creator, existing even 

in Pralaya). qq: Esah, this ; Hari the creator of the world, the Supreme 
self. Iha, here ; in the body of every created thing beginning from 
BrahmA STT A, up to ; or down to. q*qiifcq: Nakh&grebhyah, ends of his 
nails. qfqq: Pravistah, entered, qm Yath&, just as. Ksurah, a 

razor. Kshuradh&ne, in a razor case. fq$r#q*: Visvambharah, the 

V&yu called Visvambhara qT, V&, or. Visvambharakulaye, 

in the dwelling of ViSvainbhara, in the bodies of living beings, srqfffq: 
Avahitah, contained. Sy&t, is. Tam, Him ; the Lord though 

present in the body. q Na, not. q?qfq Pasyanti, see. % He, because. 
ST: Sah, He ; the Lord. STT^ Pr&nan, inspiring ; existing as 

breath, <$q Eva, only. SWU: PiAnah, the Pr&na V&yu. qw N&ma, by 
name. «T?Sc*q: Akritsnah, partial limited in quality. q^( Vadan, speak¬ 
ing. qiq> v V&k, V&k; speech. q?q^ PaSyan, seeing. q§j: Chaksuh, 
the eye. s£<iq5j( Srinvan, hearing. sftef Srotrara, the ear. qpqiq: ManvA 
nah, thinking. qq$T Manas, the znind. qifq Tani, those ; mentioned 
before. ijqifq Et&ni, these, such as Pr&na, V&k, &c. 8?*q Asya, His ; 

of the Lord present inside the body. qjqqfqTfq Karman&m&ni, the names 
acoording to the functions performed, <£q Eva, only and nothing more. 
«V3: Atah, of these ; among these Pr&na, V&k, «&c., *T: Sah, well known, 
q: Yalj, who. Ekaikam, only one, qq?^ Up&ste, worships. Sah, 

He. q Na, not. Veda, knows, ff Hi, because, ^q: Esah, this ; wor¬ 
shipper. qq: Atah, in these ; in breaths, speech, &e. <5%%q Ekaikena, 

(having worshipped) by one and one only. 3Tf)c33: Akritsnah, of limited 
knowledge ; ignorant of the glorious Sachchid&nanda form, the Lord, 
qqfq Bhavati, is, qrreqT Atm&, Atman ; the Lord in His full glory. in 

this way. ^q Eva, only. qqTGftq Up&sita, one should worship. SCSI Atra, 
here ; in Atman in Bis full glory. Ete, these ; knowledge, bliss, 
Pr&na, &c. Sarve, all. T* Ekam, one ; united into one. Bha- 

" a A 

vanti, are. qq Yat, that, qrqq( Ayam, this. WTcWF Atm&, Atman, qq 
Tat, that, qqq Etat, this. q*q Asya, of Him, the. Lord. *rf*q Sarvasya, 
of all the qualities of Him who is termed Atman. qq^Oqjq Padantyara, 



1ADHTA YA, IV (A) BRAHMAN A, 1. (IV. 7). 


81 


basis : substratum, refuge, % Hi, because, Anena, by the Lord; 

the Atman thus worshipped. Etat, this, Saryam, all. ^ Veda, 

knows. WT Yatha, as. 5 Ha. t Vai, verily. Padena, by the means 

(adopted). Anuvindet, gets the result. < 5 ^ Evarn, similarly, m 

Yah, who. Evarn, this ; the Atman in His full glory. Veda, 

knows; worships, Kirtim, fame, Slokam, supreme felicity 

and knowledge, bliss and knowledge.This word is a compound of ^ 7 ^ (Sam), 
bliss and sfcrf (Lokam), knowledge. Yindato, may attain. 

Then (at the time of Pialaya), (that’Brahman) was in a condition when there was no 
change of form or nature; which some call the causal form of this world). It was by name 
and form only that that Brahman (or the unmanifested world as some call it) was made to 
suffer a change. The change is of the nature that, this thing is of such and such name and 
of such and such form. It is therefore that when the things of the world undergo a change, 
they change only in name and form, (but not in their essence). The change consists in this 
that it becomes of such and such form. It is the creator who entered into and pervaded every 
body up to the end of the nails, just as a ra/or gets into a razor case or as the Vayu called 
Visvambhara pervades the body which is (called) its dwelling place. Yet those that are dull, 
do not see him. Limited in quality (and therefore partially known) is He, when He is called 
PrSna on account of exciting breath in the animals. Similarly limited in quality and therefore 
not known in His full glory (is He) when He is called Vak in exciting speech, and when He is 
the god of the eye by exciting sight, when He is the god of the ear by exciting hear ing, when He is 
the god of the mind by exciting thought. For these are only the designations of the Lord according 
to the functions performed. He, who worships one and only one among these (Prana, Vak, &c.), 
does not know the Lord in Ilis full glory, lie knows a part only of all the qualities (glory) of 
the Lord. Such a worshipper who worships Him by one of these names has but an imperfect 
knowledge (of the glorious Sachchidananda form) of the Lord. One should worship the Lord 

A A A 

with the full knowledge ‘ that this is Atman,—Atman in His full glory, Atman and nothing more or 
nothing less. ” Herein, in Atman do all these qualifications join into one. That which is 
called Atman and (which ought to be worshipped) is the basis of all the qualities mentioned 
before. For, through Him thus worshipped one knows (realises) all this. Ascertain it is, 
that one may get the objects of his desire by adopting right means. So certain it is that 
he who knows the Atman in Ilis full glory may get good name, bliss and knowledge. 

1. Then verily existed that Changeless (Brahman and 
the undifferentiated Jiva-prakriti). That (unevolved) became 
differentiated (by Brahman) through name and form (by his giving 
to the Jivas) particular names; (and to the Prakritic matter) parti¬ 
cular forms. 

It is therefore now also that (people) differentiate (all 
objects) by name and form;—(saying) “ he has that name, it 
has this form.” 

He (Brahman) entered therein through and through, yea to 
the very end of the finger nails—as a razor fits into the razor case, 
or as thQ all-sustaining (Vayu) pervades fully the bodies of all 
living beings which are its dwelling place. 

11 
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(But alas dull men) do not see him (though he is so near to 
them all). Non-complete does he appear to them, for when 
breathing he appears as breath ; when speaking, as speech ; when 
seeing as sight ; when hearing, as ear ; when thinking, as mind. 
But all these are names of his different activities only. (Those 
who worship him under these names, verily worship him in part 
only). For they worship him either, as one or the other, but do not 
realise him in his entirety. Verily (such a worshipper) is imperfect, 
for he worships him in part only. 

Let men worship him as Atman only, for in the connotation 
of this word Atman all those qualities of omniscience, omnipot¬ 
ence, etc., and all activities of seeing, etc., are included, they 
find their unity in this. For this what is called Atman is the 
receptacle of all these qualities of him. For through the worship 
of this Atman one knows everything. As surely as a man employ¬ 
ing proper means attains the desired end so does he who knows this 
Atman obtain glory as well as supreme felicity and perfect know¬ 
ledge.—45. 

MADHVA'S COMMENTARY. 

[In the preceding chapter, it was mentioned that the Atman (Brah¬ 
man) alone existed in the beginning, and it was further mentioned 
there that this Supreme Self should be worshipped, and no other minor 
Deity. The Sruti now describes in detail the method how tho whole 
creation came out of this Atman ] 

[The word Vifivambhara literally means l( the support of the 
universe.”] Here it denotes the V&yu. Tho text uses the word (i Partial 
is verity he,” (it does not mean that the Supremo self is not full or can be 
divided into parts but it) means (that) the man who (does not worship 
the Supreme in his aspect as the Supreme but) worships him in his 
partial manifestations, (such as in lire or air, &c.) worships him imperfectly, 
(and therefore it is said that the worship of such a man is imperfect). 

[The word Vifivambhara has been explained by some as meaning 
fire or the gastric fire, for it is the lire in the stomachs of all, which 
digests food, and thus supports all, But this explanation is not correct. 
Though the gastric fire digests food, it cannot be said to be the support 
of all/* On the other hand, V&yu, by dividing itself into seven parts, 
as the seven nerve currents, in all living beings, supports the universe 
and the Sruti itself mentions (i By the thread of Yayu, Oh Gautama! 
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Jilther, pervades the whole universe, and supports all the heavenly spheres, 
in their motions round the suns, and of the suns round the central sun. 
It is the all-powerful VAyu that sustains the globes in space, and there¬ 
fore Vayu alone is entitled to the name of Visvambhara or the support 
of all.] 

[No doubt the word u Support of all ” may be applied to the 
Supreme Himself, but the Lord, though the “ Support of all," is not 
meant here ; but the reference here is to His first-born son YAyu, through 
whom the world was created and by whom it is maintained.] 

[The words in the text “ Partial is lie” do not mean that the Lord 
when pervading the bodies of all beings loses his perfection, or gets the 
imperfection of the bodios which he pervades.] 

[The word Akritsna, meaning not-full, does not refer to the Lord 
at all. The Lord is infinite in his glory and always full, and it cannot 
be conceived that he may pervade any body not in his fullness and 
entirety. It is against the very notion of God-head of the Lord, for 
wherever he is present, he is present with all his fulness. Therefore, 
he is present in deities like Fire, Air, etc., in all his fulness. But that does 
not justify the worship of Fire, Air, etc., as theLord. Therefore the J§mti 
says, u Imperfect is the worship of that person who worships the Lord as 
fire or air, etc., for they are mere aspects of him and do not express all his 
qualities.” Thus Agni or fire represents only one aspect of the Lord, 
namely, his being the leader, for Agni means to lead, similarly Prithivi 
or earth moans all-expanding, and represents only another aspect of the 
Lord. Therefore, words like Agni, Prithivi, etc., though expressing the 
Lord, do not oxpress all his attributes. Thus the Lord is called Prana 
or life. This word expresses only one aspect of his activity, namely, 
breathing. Consequently the person who worships the Lord as Pr&na 
is an imperfect worshipper, not because the Lord is not present in all His 
fulness in Prana, but because the worshipper does not realise the fulness 
of the Lord. In fact, all partial names, under which the Upanisads 
sometimes teach the worship of the Lord, as Breath, as Sight, as Hearing, 
as Taste, etc., only describe a portion of the activities of the Lord and 
consequently no worship of the Lord, under these aspects, can be com¬ 
plete. It is only when the Lord is worshipped as Atman or the self that 
he is worshipped in his fulness. For Atman or the “I” is the highest 
expression of consciousness and therefore when the Lord is worshipped 
as the very “I” of one's “I,” then he is rightly worshipped. Moreover 

A 

the word Atman or I or self is a word, the etymology of which denotes 
fulness. No other function of the human body can come up to the ful¬ 
ness and the entirety of the conception of “1.” Breathing, hearing, 
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seeing, smelling, etc,, do but denote portions of human activity, but when 
a man says “P' he uses a word which includes all the functions and 
much more. Therefore “ I ” is a name which has the nearest approach 
to the fulness and the perfection that we find in God-head.] 

It is therefore that in the Zoroastrian religion, among the several names of God 
Ahmi (I AM) and Ahtni Yad Ahmi (I AM THAT 1 AM) are two of the most secret names 
of God. We find the same idea expressed in the Old Testament of the Jews where God 
tells Moses to say to the Tharoah that “I am that I am” has sent him; meaning thereby 
that this most secret and saued name will show to I’horoah that Moses came with the 
highest credentials, from the Highest Divinity and not from any minor divinity. The same idea 
is expressed in the Upanisads when they say that “ I ” is the highest name of God and that 
the most perfect worship of God consists in meditating on him as the inmost centre of one’s 
own consciousness. 

[If the words breath, sight, etc., do not denote the fullness of Atman 
what is that word which denotes all the attributes of the God-head ? The 
answer to this is that the word Aman is such a word.] 

The words Prana, etc. (are no doubt names of the Supreme God, 
but they) do not express His fulness of all qualities. On tho other hand, 
they express only certain actions and agencies of the Lord, such as 
breathing, (seeing), etc. Tho word Atman alone expresses the fulness 
of all His attributes. This Atman verily is the receptacle or substratum 
or basis of all qualities that we find in different objects in the universe. 
(And because it is so) therefore, tho God should be worshipped under 
the name of Atman alono, because this is a word expressive of all quali¬ 
ties. Through this worship one knows all this, because God alone is 
the giver of all knowledge ; and therefore it is proper, that his worship 
should bo by such a word as will express the complete fulness of all Hi9 
qualities. 

Since by merely worshipping God one gets qualities of all knowing¬ 
ness, etc., how far more, therefore, must be the all knowingness, etc., of 
the God himself. 

The word Pada in the text signifies “ appropriate means ” (that 
through which anything is attained—Padyate). 

As by employing proper means, the appropriate fruit is obtained ; 
so by worshipping the Lord (with a right conception of His God;head, 
namely) that He is possessed of all auspicious qualities, one obtains glory 
and Sloka. (What is this Sloka ? Does it not mean fame ? If so, is it not 
a repetition to say that one obtains glory and fame, as glory and famfc are 
not different ? The commentator therefore explains this word Slokathus:— 

The word Sloka (does not mean here " Fame,”) but it is a compound 
of two words Sam meaning u joy,” and Loka meaning (t knowledge . 99 
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The word J§loka, therefore, means the supreme bliss and supreme 
knowledge. The word Loka comes from the root ^/luk “ to shine ,” and 
means knowledge. 

[The commentator having explained the above *§ruti in his own 
words now, quotes an authority for the explanation that he has 
given.] 

It is thus written in the Adhy&tma:— 

Before the creation there was only Lord Narayana and the 
Goddess Nar&yani (LIia creative energy); and the rest was unmanifested ; 
the Lord NrAayana made the manifest. After creating this world and 
after creating all the bodies therein, the Lord got into them from the 
hair of the head upto the end of the nail of everything created, just 
as a razor gets into the razor case or just as Vayu into the whole of 
the body, Persons that are dull cannot see Him though He has got into 
everything. Some though they know that the Lord is within everything do 
not know Him in His full glory. To get into everything and to make 
every body breathe and hear, &c., are but partial qualities of the 
Lord ; so Prana, &c., are only the names of the Lord that indicate 
the separate functions performed by Him. Therefore he who worships the 
Lord as Prana, &c., do not worship Him in His full glory, (i. e., with 
all His qualities), for these are but partial qualities of Him, and 
by these names the worshipper knows a part of His qualities. When 
the great Lord has many qualities, to know but a part of His qualities 
is only to have an incomplete knowledge of Him, He who knows or 
worships the Lord as Atrnan * has a complete and perfect knowledge 
of Him. The Lord Hari has the qualities like Chit (f^[) and Ananda 
&e., always present iu Him. It is on account of the presence 
of these qualities that He is to be known as Atma (dm 1 !??) (i. e. } He 
is to be realised while worshipped as Afcm&, one having all the qualities 
like, sat, chit &c.) The word Atman includes the functions of making 
one breathe &c M as well as the qualities of being Chit, Ananda 
&e. Therefore Atm& is the Lord on account of His possession (being 
the basis) of all the qualities. The Lord has been called the 
basis of all the qualities because whoever knows the Lord becomes 
the knower of everything. When allknowing becomes he who 
knows the Lord, then need it be said that the Atman the Lord 

has all the qualities in Him ? As well adapted means are always 

followed by success, so it follows that a man attains Mukti, and 
obtains fame, happiness and real knowledge when he knows Hari 

who is the Lord of all the Jivas, and who is the basis of all the 

qualities. 
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MANTRA 1. 4 (a). 2. 

qqicijqT Tq^Td^FqRT^sfcqT^R*- 
Zi q^quiciqq *lTS ? qqTrRq; faq sjqUErqqTrl fqqw, 
*tc*qrftqhq*t f qqq W^TcRTRita fqqqqiqtq q 
q SUcRIR^q fqqqqT^ q f?T*q TPHT OTTqq? qqfq IRU 

vd 

A A 

q?J Yat, which ; who. arqi^ Ayatn, this. WTr^TT Atma, Atman, $fa?a? 
Antarataram, the innermost, nearer than anything present in the heart 
of hearts of all beings, inside the Jiva himself. cH Tat, that; just 
spoken. tjaRJ Etat, this Atman ; this form of Atman. gqiq Puti&t, than 
a son. sfrq: Preya^i dearer ; because to some the Lord is an object af 
love without any personal motive, and to others He is the moans of 
attaining bliss; the former is superior to the latter. fq^TcT Vitt&t, wealth. 
j|<V: Prey ah, dearer. Anyasmat, than other. Sarvasmat, 

than all things, qq: Preyiih, dearer, q; Yah, who. ?r?q Anyam, other 
things. STTr*nq: Atmanah, than the Atman, the Supreme, fipf Priyam, 
dearer, qqitn BruvAnam, to tho speaker, to the person who knows or 
thinks that any other thing is dearer than Atman. srqrq Brfiy&t, may 
say. fqq* Priyam, tho thing whrch is dearer to you than Atman. dc^rRr 
Rotsyati, will destroy ; will deprive. The nominative of this verb is the 
‘•Lord,” “ Visnu ” understood, Iti. Sah, Ho; that devotee of 

Visnu. Isvarah, strong or powerful, capable of. f Ha, no doubt, 

cfqt TatliA, of that sort) »jq liva, just. *qiq Syat, must (he) be. 3rTri7R<{ 
Atmanam, the Atman ; tho Lord Visnu. qq Eva, only, fqqi^ Priyam, 
dear; (dearer and dearest). Dear to some for no cause and dear to others 
as an object of pleasure He is. sqrflla Upasita, (one) should worship. 
*?: Sah, He. q; Yah, who. STTcJJR^ Atm An am, Atman, the Lord Vifnu 
ijq Eva, only. fqqq( Priyam, as a dear thing, Upaste, worships. 

«t*q Asya, ILs; of the worshipper, fqq Priyam, tlie thing that is dear, 
qqi^tv; Pram&yuktain, subject to destruction ; or this word may mean any 
perishable object, q Na, not. qqfq Bhavati, is. q Ha, certainly. 

2. This Atman, who is the nearest to us all is dearer 
than son, dearer than wealth, dearer than one’s own self, dearer 
than everything else. If, therefore, any one were to say 
“ Some thing else is dearer to me than the Atman ” let the true 
devotee address him saying “ The Lord will destroy your object 
of love (if you hold anything else dearer than the Lord).” The 
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word of such a devotee will come out to be true, for to him has 
been given the power of destroying that Man’s object of love. 
Let one, therefore, worship the Atman alone as dear. He who 
worships the Atman alone as dear, he who worships the Atman 
alone with love, the object of love of that man will never be 
destroyed.—46. 

Note \—This verse shows that God should be worshipped with lo\e, and not thinugh fear, 
for he is the dearest object of love, dearer than all the things of the world, dearer than even 
one’s own self. 

MADIIVA’S COMMENTARY. 

[Lest one should think that the highest object of love to every body is his own self, the 
commentator explains this verse thus :—] 

That Lord (who existed even in the great dissolution) and who 
(after creating the universe of matter and spirits pervaded them 
all), that Adorable Visnu is naturally dearer than a son, dearer 
than wealth, dearer than one’s own self, yea, dearer than every 
thing eUe. 

[Says an objector :—Though a son or wealth is not naturally dearei to a man than his own 
self, for one’s own self i* naturally the dearest object of love to every one, therefore this verse 
really means that one’s own self is dearer than all. IIow do you say that this verse 
refers to God and that God is the most natural object of love to all, dearer than one’s own self. 
This question is thus answered by the commentator: — 

The Lord himself has created in man the love for his own self. 

[For a man is sometimes seen doing works against his own welfare, woiks which lead him 
into pain thus showing that one’s own self is not always dear to every one]. [Had not the 
X,ord implanted in the hearts of every creature the love for one’s own self, and had this love been 
an un-created object, then all would be found doing, at every time, that which is good for their 
self, and never doing that which is injurious to their self, for no one can act against his innate 
nature; (as fire can never cease to burn, for that is its own nature). Rut the very fact 
that a man can do things which he knows would give pain to his self proves, that the love for 
one’s own self is not an innate quality of man, hut a quality implanted in him by the Lord, 
and which the Lord, if he so wills it, can be turned into the hatred of the self]. 

[Says an objector :—We can admit that God has implanted in the heart of every man the 
love for his own self, if we ever see that one’s own self is ever hateful to any one. Rut the self 
is never hateful to one, and so it is natural for man to love his own self, not because God has 
created that love in him, but because it is the natural quality of the soul to love itself. Next this 
objection is answered :—] 

Since a man is often seen doing acts against his own welfare, that 
very fact proves that his self is not always dear to him. 

[For whom the Lord wishes to punish, he makes him do evil deeds and thus that man works 
evil against his highest enterests showing that even the love of self may be trampled under foot when 
the Lord so wishes, and when the Karma of that man requires that he should be blinded into 
evil course. But does not this imply that man is not a free agent, but is impelled by God to per¬ 
form evil acts, in order to qualify himself for the region of darkness? The answer to this is 
thus given:—] 
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[Some souls from very eternity are meant to go to hell, as the others, from very eternity, 
are destined to go to heaven. The souls which are predestined to go to hell, are the souls whom 
the Lord makes do evil deed, so that they may go to hell. As he makes the other class of souls 
do good deeds so that they may go to heaven. A man is not a free agent, though he imagines 
that he is so]. 

Sine© when Visnu makes one hate one’s own self even, then it 
follows that the self oven is no longer an object of love. 

Admitting that one’s self is dear to one, simply because God has made it dear to him, and 
not because it is naturally so, how does it follow that it is natural for man to love God, and that God 
is naturally the most deal object to man ? For we see that there are atheists who hate God and, 
that there are worldlings, who love the objects of the w’orld better than God. The answer to this 
is next given : — 

[Atheists are those souls, which from eternity have been marked out as destined for hell, 
and who cannot but hate God ; for that is the only way which would qualify them for that region; 
while worldly souls are temporarily blinded by the pleasures and attractions of the world and are 
destined for suffering to learn to love God. 

Because when God becomes dear to one, everything else becomes 
dear to him, therefore the Supreme Lord is the only true object of love 
to all. 

It is a well-known fact that saints and holy men, who abandoning all worldly loves, haye loved 
their God, with all their hearts, were in their turn loved by all creatures. So much so that 
ferocious animals, like lions, and the rest, in the presence of such men, have forgotten their 
natuial antipathy for man. To take an example from the Sacred Looks of the East, w T o find that 
Prahalada was thrown before the wild elephants and venomus snakes, but they did not hurt him. 
Daniel, who loved God above all things, was thrown into a lion’s den and he w^as not killed. 
Abraham, who loved God clcarei than his own son, w T as thrown into the fire, and the fire did not 
burn him. All these instances, and hundreds of such instances which can be quoted from the 
lives of the past and fiom those of the living saints, to prove that the love of God is above all 
loves, and that it is the most natural thing for man to love God and the most unnatural thing for 
him to hate him, prove tne above statement. 

"Rut the text has the word Atman, a word which is of doubtful import; it may mean one’s 
own self and it may mean the Supreme self. You have shown above that it cannot mean, in the 
passage under discussion, one’s own self; but how do you say that the word Atman means Visnu, 
and not any other deity ? To this the commentator answer thus: — 

Visnu, the Supreme God, is indicated by the word Atman because 
he has got (Apta) all qualities in him. Therefore that person who 
thinks that his own petty self or any other worldly object is dearer 
to him than Visnu should be addressed by every lover of Visnu thus:— 

“Thou art but doing harm to thy own self, Oh foolish man, and 
destroying thy own future happiness by loving others better than God.” 
He has not only the right to admonish such men, but he has the power 
given to him by God to destroy the object of that foolish man by 
cursing him. 
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But a man who docs not love God above everything else finds his o.wn punishment, by being 
sent to suffering. Why is it necessaiy that the devotee of God should admonish him, and even 
go to the length of cursing him? The answer to this is next given 

Though that unfortunate man who loves others higher than God iflj 
already a miserable creature, yet the pronouncing of the curse on him,, by 
the lover of God is necessary to draw his attention to his evil course. 

(It has always been the rule, rather than the exception, that before a soul or a nation was 
condemned, God has sent Ilis prophets and saints to wain such men or people, of the iniquity 
of their deeds, and to draw them back to the path of righteousness. Such holy men come to the 
world, and as representatives of God, with the delegated authority of God, to curse whole 
nations or individuals, when their message is not heard by them. The destruction of the Yadus 
by the curse of Durvasa, the scattering of the whole nation of the Jews by the curse of the 
Christ, are living examples of the power of such god like men to punish as well as to admonish. 
The evil-doer, no, doubt, by his evil deeds, draws on his head the imprecation of such 
holy men. It is not the imprecation, which is the cause of his suffering, but his own evil deeds. 
No more is the sentence passed by a magistrate on a criminal, the cause of the suffering of the 
criminal; but the crime committed by that offender against the laws of the sovereign. The 
magistrate, in passing the sentence, merely speaks out the will of the king; and punishes, not by 
any power inherent in him but by the power with which the royalty has invested him. Such art* 
the holy men, when they curse and punish those who break the laws of God). 

When a Vaisnava thus speaks out to a sinner he has the power to 
destroy the object of love of tho sinner. Though such a sinner is already 
a sufferer yet the speech of the Vaisnava specifically gives him pain 
(by drawing his attention to the cause of his pain). 

Therefore Visnu is the dearest of all, and he who worships Him as 
the dearest of all, the object of his lovo never becomes impermanent, and 
his joy always subsists. 

Therefore by constantly worshipping the All-beloved Visnu the 
devotee draws the love of Visnu and that Eternal Unborn Visnu always 
does what is pleasant to his devotee. 

Thus it is in the Adhy&tma. 

MANTRA I. 4. (a). 3. 

fssg II • » 

Brabtnavidyayll, through the knowledge of Brahman*. Sar- 
vam, all ; whole, perfect. 6havi$yantkh, becortie, all get per¬ 

fection'. according to their capacity.— Yat,^ that; what. *' WJ: Ahtityt, 
say ; that through Brahmavidya great ones attained who*letiess : or per¬ 
fection according to their fitness, the .natural purity of the&oul (Jiva) is 
brought out by' Brahma-rJdyA. It was Ajfi&na which hid the inherent 
splendour of the soul which is again brought out and mad#* to * Bhifie 

12 
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by Brahroa-vidyA. Tat, regarding that. ManusyAh, some 

men. Manyante, think. *3^ Brahman, Brahman. *rorq[YasmAt, 

since. Saryam, all ; full, perfect. sWctf Abhavat, become. Tat, 

that. Avet, did he know it. Had he Brahmavidya. fipg Kimu, 

Is it ? 

3. When the wise say that ‘ 4 through Brahma-vidya they 
attain fullness of perfection (according to their capacity)” some 
people think “ Since Brahman is Perfect, did he also attain 
His perfection through Brahma-vidya ?”—47. 

MADHVA’S COMMENTARY. 

It has been said above that by the knowledge of the adorable 
Lord, one gets supreme happiness and perfect knowledge. This state¬ 
ment is now being further strengthened, by removing certain objections 
and misconceptions. The verse now under discussion is one which is 
the sheet anchor of the M&yAv&dins. It is from this verse that they draw 
their theory that man is God and it is only when a man realises that he is 
God, and the world is a mere illusion, that he becomes free. 

According to Sankara this verse and the following one are thus tianslatcd by Max Muller:— 
Here they say : “ If men think that by knowledge of Brahman they will become everything, 
what then did that Brahman know, from whence all this sprang ? ” 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, " I am 
Brahman. M From it all this sprang. Thus, whatever Deva was awakened (so as to know 
Brahman), he indeed became that (Brahman) ; and the same with Rijis and men. The Ri«i 
Vimadeva saw and understood it, singing, “ I was Manu (moon), I was the sun.” Therefore 
now also he who thus knows that he is Brahman, becomes all this, and even the Devas cannot 
prevent it, for he himself is their self. 

Now' if a man worships another deity, thinking the deity is one and he another, he does 
not know. He is like a beast for the Devas. For veiily, as many beasts nourish a man, thus 
does every man nourish the Devas. If only one beast is taken away, it is not pleasant; how r 
much more when many are taken ? Therefore it is not pleasant to the Devas that men should 
know this. 

But this explanation is wrong, as the commentator shows:— 

When the great ones say : <f By Brahma-vidyA men become all, and 
attain fulness and perfection according to their capacity,” they mean that 
by Brahma vidyA, (which is the direct perception of God, as opposed 
to the belief in God), men obtain everything, according to their fitness. 

An objector may say: but in Mukti, there is a cessation of all acciden¬ 
tal pleasure, etc., how is it said that in Mukti the soul gets all ? This 
objection is thus met by our author:— 

The highest class of Jivas naturally possess from eternity a nature 
in which there is no pain and which has perpetual bliss and intuitive 
knowledge. 
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[The essential nature of such Jivas is to be free from pain and to 
have the foundation of bliss and wisdom in themselves. The experience 
of pain and ignorance, through which such souls pass, is not in the nature 
of these souls, but in the veil of ignorance, which temporarily covers 
souls. The commentator however by using the words “ highest 
class” (Uttama Jiva) indicates that class of souls, which are by nature 
fitted to go to heaven, and excludes that class of Jivas, whe are TAmasic 
and are fitted for the region of darkness.] 

This natural form of the highest Jiva (consisting of innate free* 
doin from pain and possession of perpetual bliss and intuitive knowledge) 
is covered up by ignorance, and so the Jiva does not realise his true 
nature and it is merely made manifest by Brahma-vidyA alone (and not 
created by it). (It is not something newly acquired by the soul, but is an 
old thing, which the soul possessed from eternity, and which is made 
manifest Brahma vidya alone has the power of removing the ignorance 
that conceals the true nature of the soul and it reveals its real form). 

The holy ones say :—“ This natural form of the Jiva is hidden by 
ignorance, and the function of Brahma-vidyA is to remove this cloud 
of ignorance, which obscures the nature of the soul, and make manifest 
the real form of the Jiva. Brahma-vidyA alone (and not ritual worship 
or sacrifices, can remove this obscuration. ” Regarding this statement 
some men entertain notions like these:—“If even souls’ true nature 
becomes manifest by Brahma-vidyA, then when Brahman became every* 
thing and full, did He also become so by knowing his true nature?” 

The object of their question is this:—When men by Brahma-vidyA 
come to know the true nature of their own self, does the Supreme 
Brahman also pass through the same stages of acquiring Brahma vidyA in 
order to realise his own nature ? 

The question is rather unnecessary. Brahma-vidyA or the 
direct knowledge of God reveals to man the powers and perfections of 
his own soul, it is rather absurd to say that God himself stands in need 
of the knowledge of his own self in order to acquire the omniscience and 
omnipotence that He possesses. The true answer however to tho question 
is that God also has God knowledge, but His knowledge is never subject 
to obscuration as is the case with man. Man is also essentially all-joy and 
all-knowledge, but he does not always know himself, and therefore it is 
necessary to have Brahma-vidyA But God is not only essentially all-joy 
and all-knowledge, but He is eternally conscious that He is so. His 
nature is never obscured by ignorance, so Brahma-vidyA is always His 
hand-maiden and not his mistress* 
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, The commentator therefore says :— 

True, God even knows His own self, from eternity, by direct 
knowledge, without any lapses in such knowledge. (Therefore, God is 
from eternity all-perfect, while a freed soul becomes perfection in time.) 
This is the answer to those who ask whether Brahman also stands in,need 
of Brahma-vidyA God knows Himself from eternity and consequently 
He is omniscient and all-powerful from eternity. (Man knows himself 
through Brahma-vidy& at a certain point of time, and becomes all¬ 
knowing and powerful, after such Brahma-vidya. Herein lies the 
difference between God and God-like men. 

mantra I, 4(a). 4. 

^qwqqL ^ ^ £qiqi 
* tTor q^qqTrqqfal rf'qfT SRsmtirf 

qfqqfa^q: 

q i^TSf q ^«>>qq ^ q 

frojcm i sttcHT ffqi^q *qcqq %s^rf 

* q ^ q«u qsj- 
^q**>q ^qiqi f % qfq: qsjih qqsq gssq^q- 
q^T $qi^ qsmqi^qsn^S- 

mq qqfq ftsu qgq q^HT^qf fqq 
fq$r: u $ u 

Nd * 

^^ldam,of this world. «?ir Agro, before the creation. gRg Brahma, 
Brahman. sntffac Asit, alone was. ^ Vai, Verily. Tat, it, that 

Brahman. STf Aham, that which cannot be deserted (hey am) or 
abandoned on account of being constant, unavoidable. 5fip Brahma, full; 
whole. Asrai, always present,. sr^=ever existent, fa = measure of 

all. $fei Iti, thus. *TTc*?Ff Atm&nara, the Atman, the Self. «?er Eva, 
only, nothing more or less, siifa Avet, knew. WHT^ Asm&t, therefore ; 
since He was full. Tat, that Brahman, flqf Sarvam, all; full. 

Abhavat, was. $WT«rt Dev&n&ro, among the Devas. qtq: Yoyah, 
whoever. Tat, that; that Brahman is Aheya, etc. sreqgcqft Pratya* 
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budhyata, knew; comprehended. Sah, he ; that Deva. <£q Eva, only, 
qq Tab, it; fullness. Abhavat, got; attained. aqr Tath&, 

similarly. Risin&m, among the Risis. qqr Tatha, similarly. 

ITg^T^lt Manusy&nam, among men. qq Tat, therefore. gaq Etat, 
this; Brahman. q$rq^ Pasyan, seeing, ^comprehending. q*;fq: Risih, 
the sago ; the seer of the mantras. qrq^q: Vamadevah, V&tnadeva by name. 

Aharn, that which cannot be abandoned. qg: Manuh, Manu.snqqqj Abha- 
vam, was. Suryah, the sun. q Cha, and. ^FeI Iti, thus. 

Pratipede, knew. Tat, that, Idam, this, Brahman. 

Etarhi, now, in this ago. srFq Api, even, also, q: Yah, whoever, qfijf 
Aharn, that which cannot be abandoned, gr^r Brahma, full, aifaff Asmi, 
is. ^fcf lti, thus. Evatn, this ; that Brahman knew Himself 

as what cannot be abandoned, is full. Voda, knows ; realises. 

Sah, Ho ; the kuower. Idam, this, according to his 

capacit} r , sNf Sarvam, full, qqfq Bhavati, is. q^q Tasya, of him; 
of the knower. ^qi: Dev&h, the Dev&s. xT Cha, even. q Na, not. 

Abhutya, harm, obstruct the realisation of his knowledge. q Na, 
not. tsate, are able, ff He, because; the reason why the Devas cannot 
do any harm to the wise, is that they are loved by the Lord and are under 
his special care, m: Sah, he ; the Lord who loves the wise, qqf Es&m, 
of these Devas. 3?Tc*TT Atma, the Lord ; the master, because He sets the 
Devas to work and because, He pervades them, qqfq Bhavati, is. WF 
Atha, again, on the other hand, q: Yah, who, 3(rqt Any&m, other 
than this ; not of the form of Aharn Brahma. ^qaT Devat&m, God. qqi^ 
Uy&ste, worships. a**q: Any ah, other ; other god, i t\, not he who is Aham 
Brahma. Asau, this Visnu. *F?q: Any ah, other god, not Yisnu. 

Aham, that which cannot be abandoned. a?fs?T Asmi, is. tfa Iti. 
m: Sah, he. q Na, not. Veda, knows. qqr Yatha, as. qg: PaSuh, 

animal ; domesticated animal (liked by men). $?: Sah, he. ^qrqf Dev&n&m, 
of the Devas. <jqq( Evam, such, liked by the Devas as an animal so liked 
by men. qqt Yath&, as. qqq: Bahavah, many, qscrq: Pasavah, animals such 
as cow. Manjasyam, men. gqig: Bliunjyuh, feed with their milk. 

The ordinary form is ft Ha Vai, it is well-known, gqij Evam, 

similarly. gq»q»; Ekaikah, each, gqq: Puru§alj, man ; the wise man. 
^qT^ Dev&n, the gods. gqRfJ Bhunakti, feeds; pleases. The ordinary 
form is qfaqfq. Ekastnin, one. ijq Eva, only, q$ft Pasau, animal. 

S)nffcFflT% Adiyam&.ne, being given. fSnu Priyam, dear ; giver of satis¬ 
faction. qqfq Bhavati, is ; becomes, qgq Bahu§u, many animals (being 
given). f%g Kimu, what ? Nob to speak of. Tasrn&t, therefore ; 

wisdom, being favourite of the Devas. qgcqTs Manu^y&h, men. qq Yat, 
whatever ; that other gods have the quality of being Aheya (fF$q), etc. 
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Vidyuh, know, Tat, that, Ej&m, of these Devas «f Na, 

not. few* Priyam, Dear ; liked. 

4. (10) Before (the creation of) this (universe) there existed 
verily Brahman. He indeed knew the nature of His Self as 
Aham (Ever-present), Brahma (Ever-full), Asmi (Ever-existing 
knowledge). Therefore, that Brahman is always Ever-full. 
Therefore among the Devas, whoever awoke to this knowledge 
(that Brahman is Ever-present, Ever-full, &c.), he became that 
(Full, according to his capacity), so also among the ltisis and 
so also among the Men. 

Seeing this Brahman, the Ilisi Vamadeva understood 
(the scriptural text regarding Brahman exclaiming) “ I was 
Manu, I was the Sun.” 

Even now also, whoever knows Brahman, as Ever-present, 
Ever-full, Ever-existing knowledge, he also becomes full, 
(according to his capacity.) The devas even have no power 
to obstruct the fruition of the knowledge of such a knower. 
For He (Brahman) is the Atman (master) of the devas even (and 
whom God loves, the devas also cannot but love). 

But he who worships any other god (than Brahman), he 
does not know. Similarly, who worships some other devata as 
Ever-present, Ever-full, Ever-existing knowledge (thinking that 
Brahman is devoid of qualities), he also does not know. (Such 
men are like beasts). 

(The true knower of Brahman is) also like a beast to the 
devatas. As many beasts go to nourish a single man (by 
supplying milk, &c.), so even one single knowing man nourishes 
many devas. (He is beloved of the devas). For as in this 
world, when one beast is given to a man, he becomes pleased, 

> what to say when many are given. (Therefore, greater the 
number of the knowers of Brahman, greater the happiness of the 
devas). Therefore, the devas do not like this that men should 
know (worship) (any one else than Visnu as the Ever-present, 
&c.).—48. 
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MANTBA I. 4 (ft). 5. 

sn suq^qs&q i a$35w>qqr sqqqq^ \ 
rT^^T qqq*qqqq $C3f I qwStqrfq |SRT ^Tnftr^t 
qq*m %T^T*ST: q^T q*T qcJ^KTTq fm I rl^n^L 
S^TTcq* qtftq i q^qipn^TO $rfqqqqqn<|qT^ 
l srq q^T ^qifq l %qi $rq^q ^TTqq^- 
q^r i q^qi^fq TT^Ti q*qqf q^yrn q^rqwqq 
^qfipqqRr ^qf ^TTW l q 3 ijq^Tf qftq qgfT^q 
i q qiqtqi^ qqfq q^T ^qi^qw, f %&> 
fqqsri ii \\ ii 

33 H Idam, of this. STJT Agre, in the beginning, the early part. 

Ekam, only one. q* Eva, only. W 9 T Brahma, Brahm& j the four-faced 
God, the Brahmana by caste. qrreft^ Asit, there was, q<x Tat, it, Ho. 
qq> Ekam, alone. Sat, being, q Na, not. sqvrcq Vyabhavat, was sur¬ 
rounded by family members, qq Tat, it, he. 3*31 Indrah, the Garuda. 
qqqis Varunah, Varuna, sftw: Somah, the god moon (as well as 
the sun), qif: Rudrah, Sad& 6 iva. q5T*q: Parjanyah, Indra, the 
rain-god, 6 akra as well as K&ma. **?: Yamah, Death, Mritynh, Sesa. 

tfi^nah, V&yu. Iti. Et&ni, these. *nf*r Y&ni, which. 

$q*T Devatrft, among Gods, among Devas. STqrfqj Ksatr&ni, the Ksatriyas. 

Sreyordpam, best of all classes. $T*q( Ksatram, the Ksatriya 
class, Atyasrijata, created. Tasm&t, therefore, since the 

Ksatriyas are best of all classes. $T 9?3 Ksatr&t, than the Ksatriya caste. 

Param, better, q Na, not. *r%i Asti, there is. q*TT3 Tasm&t, there¬ 
fore, since the Ksatriyas are better than the rest. mV*: Brahmanah, 
a Br&hmana. Adhast&t, from below. RAjasfiye, in the Raja- 

sfiya sacrifice, Ksatriyarn, a Ksatriya ; the king (soma) a Ksatriya. 

qqi^fr up&ste, worships ; praises, gives homage to. Tat, by that, by that 
worship, by the homage given by the Br&hmana with his seat below. qqr» 
Yafiah, the fame. Kgatre, to a Ksatriya. 3 * Eva, only. 3*1% 

Dadh&ti, gives, offers. Yadi, if, though. «r% Api, even. TOR R&j&, 
the king, a Ksatriya. TOTat Paramat&m, superiority. *l« 9 % Gachchhati, 
gets, attains, qq Yat, who (is), qqi Bralima, a Br&hmana. *r S&, she; 
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(He). qqt Es&, this Brahmana. Ksatrasya, of a Ksatriya. 

Yonih, source, a Guru. aOTl?! Tasra&t, therefore ; since a Brahtnana is pre¬ 
ceptor. «r?cr<?: Antatah, at the end1 of the Rajasuya sacrifice* Sv&m, 
his. zftfif Yonim, precept>r, teacher. 5TfT Brahma, a Brahmana. Eva, 
only. wfirrsnfa UpanihSray ati, salutes, bows at the foot of. tfr Yah, 
who. 3 U, only, q^ Enam, him ; a Brahmana. Hinasti, kills, 

does harm to, injures. ST: Sah, he Sv&m, own. Yonim, father. 

Richchhati, kills, Yatha, as. STqfa ^rey&rnsam, superior, 

the father who is superior. fsfar^r Hinsitvft, after killing. 

Sah, he, the Ksatriya. T&piyan, a sinner. Bhavati, is 

becomes. 

5.(1 x). Verily there was Brahma (representing the Brah¬ 
mana caste) alone in the beginning of this (creation), one alone. 
(Representing a single class) he did not increase. He then 
created the Ksatriyas, the • best of all castes; the Deva 
Ksatriyas, such as Indra (Garuda), Vanina, the moon (the sun 
also), Rudra, Sakra as well as Kama, Yama (Death), Mrityu 
(&esa) and tsana, (Vayu) etc. Therefore, there is none supeiior to 
the Ksatriyas. It is, therefore, that in the Rajasuya sacrifice, a 
Brahmana sits below and honors (the Ksatriya). Thus a Brah¬ 
mana supports the glory of a Ksatriya, (from his seat below the 
king); yet a Brahmin is the origin of the Ksatriya. Therefore, 
though the king attains precedence (in the Rajasuya over the 
Brahmana), yet at the end of the sacrifice, a, Ksatriya bows at 
the foot of a Brahmana, his preceptor, as he is. Whoever of the 
.Ksatriyas again does harm to a Brahmana, he kills his own 
origin (or in other words), he is as much guilty as one who kills 
his own superior.—49. 

MANTRA 1. 4(a). 6. 

fa mincer i 

STURTS 

ffir 11 ^ii 

, . Qs Sah, he ; the four-faced God, Brahroi. «T Na, not. 15 ^ Eva, even 
now. Vyabhavat, increased, was surrounded by as much of his 

family members as he desired. «: Sah, Brahm3.- firon Vtfam, thB 
Vailya class. wjsra Asrijata, created, Y&ni., which. . EtAnj, 
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these, ^35rf9nRr Devaj&tani, the class of Devas. fTWETs Ganasah, in a 
group, armraft Akhyayante, are mentioned ; are enumerated, TOW* 
Vasavah, the Vasus. They are eight in number, but among these, Agni 
(the fire-god) is Br&hmana ; therefore the seven of the Vasus are VaiSyas. 
$2JT: Kudrah, the Rudras. They are eleven in number. Of them, Sad& 
$iva is Ksatriya ; therefore, ten of the Rudras are Vaifiyas, 

Adity&h, the Adityas, who are twelve in number. Of them, eight only are 
Vai6yas; Vivasvata Indra (ft) Varuna (^), and Visnu (fa«3) 

being excepted ; for the first three of these are Ksatriyas, and Visnu be¬ 
longs to no class, fir^^crr: Visvedeviit> the Vi&vedevas ; they are ten in 
number, JT^T* Marutah, they are forty-nine in number. Of them, !&&na 
is to be excepted, he being a Ksatriya. 

6. (12). He (Brahma) even then did not increase. He 
created the Vaisya class—those of the Deva-birth which are 
mentioned in groups, such as, (the seven out of the eight) 
Vasus, (ten out of the eleven) Rudras, (eight out of the twelve) 
Adityas, (ten of the) Visvedevas, (and forty-eight out of the 
forty-nine) Maruts.—50. 

mantra I. 4 (a). 7. 

to ssnrsiti ^ i % 

fefa 11 ^ 11 

Sf: Sah, He; Brahma. ?T Na, not. Eva, even now. Vyabhavat, 

increased, had his family wholly created. 9 : Sat, He, BrahmA vht 
Saudram, of the Sudras. Varnam, class, Pfi^anam, Pfisana. 

3TSJ3RI Asrijata, created. Iyatn, this; the earth. ^ Vai, verily, jj^r 

PusA pfisa the Nourishes f$ Hi, because. ft Iyam, the earth. ft 
Idara, the world. q^rYat, whichever. fen Kim, whatever, q Cha, and. 

Pusyati, nourishes. 

7. (13). He (Brahma) did not even then increase. He 
created Pusan of the class of the Sudras. This Earth is indeed 
Pusan, for She nourishes this whole world, whatsoever exists 
therein.—51. 

MANTUA I. 4 (a). 8. 

13 
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*ror *ifNr i ^ 3 ^4: 

3r3 % 33 I 3*3T3 3c3 3^=331J^m 3^3*13 33 
3T 3^3*)3r3 3^f3 I <J3f*ft3§33 33T3U ^ II 

Sf: Sah, He ; Brahma; the creator of the four castes. 5 f Na, not. 
i£3 Eva, even now. *3*T3cr Vyabhavat, increased, had his creation full. 
^ Tat, that; Brahm& in the form of Chaturrnukha. Sreyorfipanr, 

(1) the best of all; ( 2 ) the means of attaining Mok§a or Perfection. 
Dhartnam, ( 1 ) Dharma; the preserver of the world; ( 2 ) Bhakti, love of god. 
This Dharma is a form of Vayu. STrWlRT Atyasrijata created. 3 ^ Yat, 
because. isil?: Dharmah, the preserver of the world. 3T?T Tat, therefore. 

Etat, this; V&yu. Ksatrasya, of a Ksatriya, such as 

609a, etc. K^atrara, master. ^RTcT Tasmat, therefore. 1TO?<T 

Dharm&t, than Dharma or Vayu. Param, better; higher; of course 
excluding Visnu. 3 Na, not. arfiScT Asti, there is. wr Atha, now. 3 
U, therefore. Avaliyan, the non-strong, the weaker person. 

Valiy^iiiasam, the stronger; here Visnu.\ 5 rifiJl Dharmena, through 
Dharma or the V&yu, called Bhakti. Sam&samsate, wishes for; 

or wishes to attain. 33? Yatha, as for example. ^ISJT Rajna, through the 
prince who is heir-apparent. Evam, thus. The complete sentence 

is—a weak person wishes to see the king, through the help of the heir- 
apparent only. 3: Yah, which is. ^ Vai, indeed ; in reality, Sah, that; 
3 *f: Dharmah, Dharma. 33 Tat, that, Satyam, truth. ^ Vai, 

indeed; in reality. 3 * 3 r 3 Tasmat, therefore ; because Dharma and Satya 
are in reality one and the same. Satyam, truth. 3^33( Vadantam, 

Bpeaking; one who is speaking, 333( Dharraam, Dharma. 3^% Vadati, 
(He) is speaking. ^Rf Iti, this, snij: Ahuh, (They) say, 3T V&, or. w 
Dhartnam, Dharma. 3^31^ Vadantam, one who is speaking. Satyam, 
truth. Vadati, (He) speaks. Iti. t^ Etat, this, V&yu. f Ha, 

indeed. ^ Eva, only, t^r Etat, these. Ubhayam, both. 

Bhavati, are. 

8.(14). He (Brahma) even then did not increase. He 
created Dharma (Vayu)—the best of all created forms. Therefore 
this Dharma is the Master of all masters (like &esa, &c.). 
Therefore there is nothing (barring Visnu) higher than Dharma. 
Therefore a weak (sinful man) aspires to approach the Strong 
(sinless God) through (the mediation of) Dharma, as through 
the mediation of the Prince Royal (one expects to reach the 
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Royalty). That which is Dharma is verily Truth. Therefore 
of him who speaks the truth, they say that he speaks the 
dharma, and of him who speaks the dharma, they say he 
speaks the truth. For it is verily both.—51. 

mantra I. 4 (a). 9. 

fa? i 

srTfrftr * 3^3 Stvr. sgr^^i 

ayr^: \ ^$3 1x3^31 

www 1 $ra^r 3T**rre%T- 

^STr^oT Sm ^ 5TOT 

I STT 

wA SfT^T^ci: S'ftlRT <*5f I %T3»- 

3 m#U I XJ 51 STTrm^SC %T^g<TT# *X fT^T 5J5* 

I cT^qT^cTTcH^T 5^951*9% cTtTcXJ^ 11^ II 

Tat, that, thus, Etat, this, what has been mentioned above. 

*T9T Brahma, the Br&hmana caste, the four-faced Brahma, who 
considers himself to be Brahman *. The three words—“devesu, ” “ manus* 
yesu” and “abhavaP'-are to be supplied everywhere to complete the sense. 
Thus among the devas, Brahma became Br&hmana, among men it became 
of the Brahmana caste. $C5f Ksatrara, the Ksatriya, Vayu. Yayu among 
the devas, along with Suparna, Sesa, &c„ became Ksatriya. Among men the 
king, &c., became Ksatriya. Vit,the Vaisya, the nasal V&yu among the 
devas, along with Vasus, &c. ; among men, the Vai6ya caste, Sfidrah, 
the 8§£idra. The Nirriti, A6vi, Prithivi among the devas, the Sfidras 
among men. The Chaturmukha is present in Agni among the devas and 
in Br&hmana among men. So the chief V&yu* among all Ksatriyas, divine 
and human. So the Nasal V&yu among allVaiSyas, and Nirriti intheSftdr 
as. Tat, among them. 9gr Brahma, Brahma, Deve§u, among the 

Devas. ttfcn Agnin&, along with Agni. 9079*1 Abhavat, was. 773*^9 
Manusyesu, among men. ifT$no: Brahmanah, whoever is a Br&hmana. 

Ksatriyah, the V&yu called Ksatriya. K?atriyena, with those 

that are Ksatriyas among devas and men. Vaisyah ; the Vai&ya, 

the nasal V&yu. $9^9 Vai^yena, with the Vaisyas; the Yaiiyas among 



100 


liRlHADARAN TAKA - UPA N1SAD. 


devas and Vai&yas among men, Sfidrah, the Sudra, Nirritih 

( fa ). 6dd rena, with the $udras ; the &ftdras among men and 

Sudras among devas, such as Alvins, &c, ( ). Tasmat, there¬ 
fore ; since Brahma is in Fire as well as in BrAhmAnas. Devesu, 

among the devas. Agnau, in the fire, qgr Eva, only, Manus- 

ye§u, among men. *TT£rat BrAhmane, in the Brahrnana. Supply HutvA, 

performing the sacrifice, which means after satisfying fire and BrAhmanas. 

Lokam, world support, Refuge. Ichchhante, wish to attain, f£ 

Hi, because. EtAbhyAm, by these two. RupabhyAm, forms. The 

form of a BrAhmana among men and the form of Fire among devas. BT£JT 
BrahmA, Brahma. 9 PTO 3 Abhavat, was ; became manifest, wr Atha, 
moreover, m Yah, who ; he who worships Agni and BrAhmaija. £ 
Ha, it is said. ^ Vai, indeed. Svarn, own. Lokam, world ; 

support, Refuge, the Lord Hari. AdristvA, not knowing, not 

seeing. STOTTS AsmAt, from this. LokAt, from the body or world, 

dfef Praiti, goes out, departs. qr*m Enain, him ; the worshipper of Agni 
and Brahrnana. ffs Sah, Ho; Hari. srfqRffl: Aviditah, unknown. Na, 

not, JJRfaE Bhunakti, preserves, protects. R«1T YathA, as. Ananuk- 

talj, unread. Vedah, the Vedas, £T VA, or. Any at, other. 

Akritam, not done, Karma, work. Anevambit, 

one who does not know this ; one who does not know the Lord. *T£fl[ 
Mahat, great, sift Api, even, 'j'jqqt Funyam, meritorious, holy. £ Ha, 
it is well-known, ^ Vai, indeed. Karma, work ; sacrifices, such as 

A&vainedha ( write ), &c. Karoti, performs. ^ Tat, that. STSI Asya, 

his; one who has the knowledge of Lord, the Asva ( ). atesr: Antatah, 

in the end. Ksiyate, perishes. <$«r Eva, certainly. £ Ha. 

AtmAnam, called Atman, on account of fulfilment of desires. Eva, 
only. Lokam, world ; Refuge, Lord Hari. sqirifc? UpAsita,one should 

meditate on. *1: Sa^, he. m Yafo, who. aYTcRTR AtmAnam, Atman, the 
supreme Self. ^ Eva, only. Lokam, world ; support, Refuge, 

writ UpAste, worships, meditates on. «T3T As^a, his ; of the worshipper. 
WT Karma, the work accompanied with jnAna, ( 5THT ) knowledge. «T Na, 
not. Ksiyate, perishes. £ Ha, varily, Yat yat, whatever. 

KAmavate, he desires, Tat tat, the same ; those wished for 

objects. AsmAt, from this, ff Hi, indeed. 1$% Eva, only. WctfR: 

Atmanah, from Atman ; from Lord Hari. Srijate, obtains. 

9.(15). Thus there arose the four castes, the Brahrnana, 
the Ksatriya, the Vaisya, and the Sudra. Therefore, Brahma 
became Brahrnana, with Agni among the devas, and among 
men, he (exists) among the Brahmanas. (Similarly, the chief 
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Vayu is) the Ksatriya (and exists) among all the Ksatriyas 
(divine and human). (Similarly, the Nasal Vayu is) Vaisya 
(and exists) among Vaisyas (divine and human). (Similarly, 
Nirriti is) Sudra (and exists) among Sudras (divine and 
human). Therefore (by offering sacrifices) in Agni alone 
among the (devas), (men) wish (to attain) the world (divine) 
and (by offering gifts to) Brahmanas (wish to attain position) 
among men. For Brahma exists in these two Forms (Agni 
and Brahmana). Now, whoever goes out (dies) of this world 
(though he be the worshipper of Agni and Brahmana), but does 
not know his own world or Refuge (Mari), He (Ilari) does not 
nourish him, because he did not know (Him). (Such a person 
is no better than) one who has not read the Vedas or who 
has not done good works. If one, who does not know Him, 
performs even the highest sacred sacrifices (like Asvamedha), 
&c., verily the (fruit of) that (ultimately) becomes exhausted 
even. Therefore, let him worship the Supreme Self alone 
as the (true) Refuge. He, who worships the Supreme Self 
alone as the Refuge has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from 
That Self (Hari).—53. 

mantba I. 4 (a). 10. 

2PRT ofT STTcHT *TcfRT l 

Cs ^ 

|trt \ 3TO 

ftrOTiq i st^tsscr raira 

qsgr?rf i ^iq^T qqTw^qTfqqVfaeisTvq 

3qsftqT?rT %T^5: I qqif t ^5TT^ 

qqifa i rrji 

11 \\ 11 
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wft Atho, next, Ayarn, this ; just spoken before. STTCTr Atma, 

the Atman, the Lord Visnn who is the principal Refuge and from whom 
one obtains all the objects of one’s desires. The Lord exists amongst 

all householders. This is one of His forms, Sarves&tn, of all. 

Bhfttun&m, of the beings ; of all the created things. Lokah, place ; 

principal stay; Refuge, ^ Vai, verily, qri Yat, what. Every sacrifice 
made by a householder is really made by the Lord through that 
householder. Juhoti, offers oblataions to Visvedevas &c. 

Yat, what. *ni^Yajate, sacrifices (like Asvamedha, &c.) Tena, by 
that ; by the oblations and by the sacrifices, Devan&m, of the 

Devas. Lokah, place ; stay ; support ; Refuge. sw Atha, more¬ 
over ; further. Yat, what. A nubrute, repeats what the teacher 

says; recites (the Vedas), fa Tena, by that. Risinam, of the 

Risis. un Atha, further ; moreover. Yat, what, Pitribhyah, 

to the Fathers ; ancestors. fipgQlTfft Nimrinati, offers a Pinda or cake. ^ 
Yat, that. Praj&rn, son, offspring. Ichchhate, wishes (to 

produce). Tena, by that. Pitrin&m, of the Fathers, any Atha, 

moreover. Yat, what. Manusyan, men, guests. V/isayate, 

makes (men) live in a house by giving them shelter, Yat, what, 

Ebhyah, to those (men), D&nam, gifts. Some read A6anam, 

food, Dad&ti, gives. Tena, by that Manusy&nam, of 

men. 3W Atha, moreover; further. ^ Yat, what, qgsg: Pasubhyah, 
to the cattle ; to the beasts. Trinodakatn, grass and water. 

Vindati, gives. Tena, by that. Pasfin&m, of the beasts ; of the 

cattle. Yat, what. Asya, his. Grihesu, in the houses $fqW3[T: 

•Svapadfth, the beasts, the quadrupeds, like cats, Ac. sratfa Vayamsi, 
birds. «?T A, up to ; down to. Pipilikabhyah, the ants ; (all 

the beings) down to the ants (worms). Upajivanti, sustain their 

lives. r J Pena, by that. ^H^Tesam, their. Lokah, place ; support ; 

Refuge. Yatha, as. f Ha, it is well known. £ Vai, indeed ; verily. 

Svaya, for one’s own. $T5>T*7 Lok&ya, for the principal stay or sup¬ 
port ; or Refuge. Aristim, absence of misfortune, non-injury or non¬ 
destruction. Ichchhet, wishes. Evam, thus ; so. Evamvide, 

to one who knows thus ; who knows that the Lord is the true Refuge. 
Wrffa Sarv&iii, all. Bhut&ni, beings, such as gods, &c. 

Aristim, absence of misfortune ; welfare Iclichhanti. wish. 

* Ha, indeed. ^ Tat, that ; what ha9 been just said. ^ Vai, indeed. 

Etat, this ; that Visnu is the principal stay of all. Viditam, 

has been declared or demonstrated in all the Vedas, 
Mim&iiisitam, has been discussed and decided by reason.^ Vai, indeed ; 
verily. 
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io.(i6). Now verily this Supreme Self (Hari) is the Re¬ 
fuge of all beings. When (the Lord as a pious grihastha) offers 
an oblation or performs a sacrifice, thereby (He becomes) the 
Refuge of the Devas ; similarly, when He repeats the Vedas, 
He becomes the Refuge of the Risis. Similarly, when He 
gives obsequial cakes to the Fathers, and when He desires 
children, He is the Refuge of the Fathers. Similarly, when 
He offers lodging to guests and gives them food, He becomes 
the Refuge of all men. Similarly, when He gives grass and 
water to cattle, He becomes the Refuge of all cattle. Inas¬ 
much as beasts, birds, yea the very ants even, find shelter 
in His house, He is their Refuge thereby. As every one 
wishes the welfare of his own world, so all creatures wish 
the welfare of such a (God-indwelt and) knowing (householder). 
Verily this has been declared (in the Vedas) and reasoned 
out (in the philosophies).—54. 

mantra I. 4 (a). 11. 

fafTf ssqjqfafir 

^ SETH: I | 

3TTETT ^ USTT^T'a TSfrf ^ 

i i ijsrT^rTr»TT i wsnqx \ 

mnr: urn \ ^^pfaq q^jqr f| i 

%I 3TTc*lqT*q ^TrU^T % 
t&m t q^q qi^r#t qff: i qi^rp: qsj: i qi^rF: 
q*q: i qi^BW^wM' i 

v* » 

r (<wi) xmwi. n « n 

Note —The Fourth Br^hmana has been split up by Madhva into two. He calls the latter 
portion beginning with i. 4. 7, Avy&krita Bribmana; hence the sub-numbering. 
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aiTcflT Atm&, the Supreme Self, Hari. ^ Eva, alone. Idam, 

of this (world), idam = asya, the notn. to be construed as Gen. Agre, 

before, at the time of Pralya. sfTGftcT Asit, there was. Ekah, one; 

(not separate from his wife: she was merged in Him). ij* Eva, only, m 
Sah, He ; the Atman, the Supreme Self or N&rayana. Ak&mayata, 

wished, formulated a desire, ft Me, iny, to me. arret Jay&, wife, retrf 
Sy&t, let there bo. Though Ram&, the consort of Narayana, was co¬ 
eternal with Him, and never separated from Him, the desiie was to 
realise her presence, sre Atha, next, aftei realising Her snwta 
Praj&yeya, let me have progeny, let me have children, are Atha, next, 
firef Vittam, wealth, ft Me, my, to ine. ret^T SyAt, let there be. WT Atha, 
afterwards. Karma, work ; sacrifices , &<\ Jqffq Kurviya, let me 

perform. Hi, thus, Et&van, this much ; the whole. ^ Vai, in 

deed; in fact, «pre: K&raah, desire; objects of desire. Na, not. 
Ichchhan, wishing, *3 Cha, and. *T Na., not. are: Atah, than this. 

Bhuyah, more, Vindet, he would get; he might have cfreFT 

Tasiu&t, therefore ; since the Lord had so desired in the beginning of a 
creation, or, since such is the extent of desire. Etarhi, now. Slfq Api, 
even. Ek&ki, a man when alone, K&rnayate, wishes, desires. 

3rreT J^ya, wife, ft Me, ray; to me. Syat, let there be. *re Atha, 

moreover. Prajayeya, let me get progeny : let me have offspring, 

ere Atha, and. fkrf Vittam, wealth, divine and human, ft Me, my ; to 
ihe. Syat, let there be. are Atha, moreover. Karma, work ; 

sacrifices, &o. Kurviya, lot me perform. Iti, thus. $f: Sah, 

he; the man of the world, qpre Y&vat, when, as long. e*fq Api, even. 

Etes&m, among these. Ekaikam, one at least: any one of 

these. 5T Na, not. snjftfo Prapnoti, gets; obtains. are<j[ T&vat, then, 
so long. erfcWi Akritsnah, not whole; not complete. Eva, only. 

Hreft Many ate, thinks ; consideis. Tasya, his, of the incomplete 

person. The man who has no wife, children or riches. 3 U, also, even. 
$ere?TT KritsnatA, fullness; completeness ; Supply “ 3S91TP3 Wife” 

(is made up by the method hereinafter mentioned), or (Uchyate, is 

being said.) *FT: Man ah, mind. ^ Eva, (It is) even, or indeed *ire 
Asy&, his. «TTe*Tf AtainA,, Self. V&k, speech ; the organ of speech. 

3frer Jftyft, wife STFUs Pr&nah, the Vayus ; energy. SHIT: Prajah, progeny. 

Chaksuh, the eye. Manusam, earthly, human, Vittam, 

wealth. ffc Hi, because. Chaksusa, by the eye. Tat, that; the 

wealth of a man, such as gold, silver, &c. Vindate, (one) obtains, 

artef $rofcram, the ear. Daivam, belonging to the gods, heavenly. 

feroUena, by vbe ear. ^ Tat, that-, Vidyfc, ot 
knowledge. Srinoti, bears; \earns by beating, Wfl Aeya, b\e 
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who thinks thus. 'STTf^TT Atm&, thinking ; meditation, mental activity, ij* 
Eva, only, indeed, Karma, work, sacrifice. % Hi, because. WtlffiT 
Atmana, by thinking, by mind. Karma, work, sacrifice. Karoti, 

performs. Sah, that, well-known. Esah, this, qjj: Yajfiah, 

sacrifice, the physical well-known sacrifice. Panktah, fivefold, 

to be performed by five means (such as 1. self, 2. wife, 3. son and 4. 
worldly wealth, 5. learning, or divine wealth), qg: Pasuh, the animal. qfaK: 
Panktah, fivefold, jsii Purusah, the sacrificer. qfaR: P&nktah, fivefold. 
ldam, this. Sarvam, all ; whole. Yat, what. Idara, th >s. (9*) 
(Yat) kificha, whatever. P&hktam, produced by five, an Tat. 

CT^ldam, this. qq Sarvam, all. STTjftfjl Apnoti, he obtains, q: Yah, who. 

Evam, this. Veda, knows; realises. 

11.(17). In the beginning (of this creation) there existed 
the Supreme Self alone, one only. He wished “ let me have a 
wife, so that I may have progeny ; let me have wealth, so that 
I may do (good) works.” For so far extends the scope of 
desire (and it sums up all desires). No one can wish for 
more than these (wife, children, wealth of riches and wealth 
of learning). And even if he were to wish for more, he would 
not get it (for there is nothing more to get on this earth). 

Therefore (since the Lord Himself in the beginning of 
the present creation formulated these desires) now even every 
solitary man desires, saying: “ Let me have a wife, so that 
I may have progeny, let me have wealth (worldly and divine), 
so that I may do (good) works.” And so long as he does 
not get every one of these objects of desire, he considers 
himself as not whole. (Even) of such (an incomplete person), 
there may be wholeness (by the following method of medita¬ 
tion). (Let him meditate that) his mind is his self, his speech 
is his wife, the Pranic energies are his children, the sense of sight 
is his worldly riches, for by sight he finds out worldly riches ; and 
the sense of hearing his divine riches, for by the ear he acquires 
knowledge which is the heavenly riches. His Atmsi (mind, this 
mental meditation) is even (as if it were) his good deeds ; for by 
this mental meditation, he performs good deeds (which others 
perform with riches'. 

(Thus this mental sacrifice consists of five parts: mind, 
speech, vital energy, sight and hearing). That well-known 

•14 



106 


brihadAra# yak a-UPANISAD. 

worldly sacrifice is also fivefold, the sacrificial victim is also 
fivefold, the sacrificer is also fivefold, yea all that exists 
here is fivefold. He who knows this (mystery) obtains all 
this.—55. 

Here ends the Avydhfita Brdhmana. 

MADHVA’S COMMENTARY. 

[It has been said that Brahman is always perfect and eternally pos¬ 
sesses direct knowledge. Why then the text uses the words Avet u He 
knew ” and Abhavat “ He became " showing that Brahman knew himself 
to be perfect and became all-knowing? The past tense in the words 
“knew" and “ became " shows that Brahman was not omniscient or per¬ 
fect before that time. This objection is next considered:—] 

The past tense in the sentences Tada Atmanam eva avet and Tasm&t 
tat sarvam abhavat (then he knew himself, and therefore he became full) is 
similar to the past tense employed in other passages of the scripture 
where it has the force of indicating a permanent fact. As the past tense 
used in the first verse of the Ait. Up., I., 1., and in the Chh. Up., 
VI., 2., 1 

Atm& va idam eka eva agra &sit (the Atma verily was alone in the 
beginning of the creation)j Sad eva somyedam agra asit (Oh child! the 
Ever-existent was in the beginning of this creation). The verb “ was " in 
both the passages does not mean strictly past tense, but the fact that God 
was in the beginning and still exists. Therefore, the past tense employed 
in the text under discussion, merely declares that the knowledge and per¬ 
fection of God-head are eternal and do not arise in time. 

The words Idam agre literally mean “ This in the beginning, " but 
the nominative case “this ” must be explained in the genitive case, that 
is to say, Idam is equal to Asya u of this." It means “ in the beginning 
of this. ” 

The word Aham in the sentence 1 Ahara Brahma asmi', does 
not mean “1, 99 and the sentence above given does not denote “lam 
Brahman . 99 On the other hand Aham means Aheyam “that which can¬ 
not be neglected, cannot be avoided; 99 similarly, the word Brahma 
means “ all-full." Asmi does not mean “I am " but it is a compound of two 
words “As" meaning existence and “ Mi" meaning knowable. So 
Asmi means ever-existing knowledge or He whose knowledge is ever- 
existing and is never obscured. Brahman knew (always realises) the 
nature of His self as being Aheyam (all pervading ruler of the world), 
Brahma (all full) and Asmi (ever-existing knowledge). Had the word 
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the employment of the word Atm4nara in the above sentence would be a 
superfluity. For the sentence is, “he knew his self as I am Brahman.” 
The word “self” here has no force, for the simple sentence, “He knew 
I am Brahman, ” would have been enough. 

Therefore the two words Aham and Asrni have the meaning of 
“ unavoidable ’* and “ever-present knowledge.” 

The sense is that Brahman knows His self as existing even from the 
beginning-less time, and this is the meaning of the word Agre (in the 
beginning). 

The force is that not only God exists from the beginning-less time, 
but He knows that He exists so. The Jivas also exist from the beginning¬ 
less time, but they are not conscious of their existence. 

(If you explain the word Aham, as Aheyam, tl unavoidable, ** 
“inexorable”, then the question arises, is his own self unavoidable to 
him, or is everything else unavoidable ? Not the first. Because all 
persons in general cannot say about their own self that it is unavoidable. 
Nor is the second meaning possible, for there is no reraton why every¬ 
thing should be unavoidable to God. Therefore, the commentator 
explains the word Aheyam thus) :— 

Brahman is unavoidable by all, because He is the ruler of all and 
because He pervades all. 

(A world-sovereign is also the ruler of all so far as his dominion 
extends, but he being limited in place cannot be said to be unavoidable. 
Therefore, with regard to God, the further qualification has been added 
that He is all-pervading. No human king can be all-pervading. But a 
thing may be all-pervading still not be unavoidable, since there might 
be no reason to avoid it. For instance 9paee is all-pervading and time is 
all-pervading. But no one ever tries to avoid space or time, for they 
have uo ruling power over man , and man therefore has no reason to avoid 
these. But man can sin against God and may wish to avoid God, but 
God is unavoidable as space; and over and above that, He punishes the 
sinner which space cannot). 

(Therefore, God is said to be the ruler of all; no one can escape 
from his laws, no one can break his law and escape punishment, for He 
is all-pervading. Thus God is the only true Aheya or the unavoidable). 

(Had the other passages of the Upanisad established the unity 
between the Jiva, and Isvara, then we might have taken the passage, 
Aham Brahm&smi, aa declaring that unity also. But other passages 
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of the Upanisad do not declare any such unity). Says an objector— 
“ How do you say there are no other passsages in the Upanisad which 
declare the unity of man and God ? How do you explain the 
following ? :— 

(1) Tad Yo'ham so'sau ; Yo’sau, so’ham. 

That which I am, that is he ; what is he that I am. 

(2) Yo asau Asau Puru§ah, so’hatn asrni.— (tsa. Up ) 

That person is that what I am. 

In the above passages, the word Aham does not mean €t I, but it 
denotes the inner ruler of all and consequently it means the unavoidable, 
inevitable Lord. 

(The first passage means that Visnu who is in the thousand- 
petalled lotus, the sun, is the same Visnu who dwells in the souls 
of men pervading the seventy-two rays of the Prana and controlling 
the man from within. The appearance of the human soul to the eye 
of a seer is very much like that of the sun. As the sun spreads his rays 
throughout the world, so the soul spreads its rays throughout its world, 
namely, the body of man. And as God rules the sun from within the 
sun, so He rules the soul of man by being within it. Therefore Visnu is 
called Aham in the above passage. He is Aham or unavoidable, bacauso 
He dwells within the very soul of man, and do what he may, man cannot 
get rid of God, but is always under His control. The above passage, 
therefore, declares the identity of the Visnu within the solar logos with 
the Visnu inside the souls of men. And it does not teach that man is 
God. That Visnu verily dwells in the sun, also he pervades the sun 
having seventy-two thousand forms. He is the inner controller of the 
deities of the sun. And they cannot avoid him. Had this not been the 
meaning, the one sentence Yo’ham, So'sau, would have been enough, 
and would have expressed the identity of man with God, but there is 
the next sentence, Yo’sau, so’hatn, what was the necessity of it ? You 
cannot say that the first sentence declares the identity of the sun with 
man, but it does not establish the identity of man with the sun, and so 
the second is necessary. For, when the identity of the sun with man is 
declared, there would not arise any doubt as to the identity of man with 
the sun. So under your explanation, the second sentence is superfluous. 
Nor can you say that it is an example of Abhy&sa or scriptural 
repetition in order to impress the teaching. For the scrip¬ 
tural repetition must always be a verbal repetition, but here we do not 
find such a verbal repetition. The first sentence is Yo’hatn so’asau. 
The second sentence is not a repetition of it, but is differently 
worded as Yo’sau, so'ham. Under our explanation there is no such 
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fault. The first sentence declares that the Lord is Ahum or unavoidable 
with regard to all men. The second sentence declares that the Lord 
is Aham or unavoidable with regard to all Devas. Not only men, but 
even the angels are under His sway;. 

(As regards the second passage quoted above, it is to be 
found in the fifth Chapter of this very Upanigad. We shall explain it 
there. See also S. B. H., Vol. I, page 14. We give the following quota¬ 
tion from it:— 

(Ho is called Aham, because he is not discardable (aheya). In 
other words, “ Aham” means “ the Supreme.” He is called “ Asmi,” 
because He dwells in all beings and thus He is the measure (Ma) of 
their existence (as). (Their existence or be-ness depends upon His being 
in them. He is the standard of their existence). But llari, the Supreme 
Lord, however, is apart from all His devotees (Jivas), though ensouling 
all). 

[Says an objector, admitting that these two passages can be ex¬ 
plained in a dualistic sense, how do you explain the passages of the 
Chh. Up. VI, 8. 7 ?:—] 

(3) Tat Satyam, Sa Atma, Tat Tvain Asi Svetaketo. 

He is the true, he is the self, that thou art Oh Svetaketu ! 

[This assertion 'that thou art,* has been repeated in that Up. from 
sections 7 to 1(5. This repeated declaration—That thou art—shows that 
unity is the real teaching of the Scriptures. The man called here u thou’* 
is declared as one with the Lord called here ‘'that.” What other passage 
do you require for establishing the identity of man with God ? With the 
help of this passage, we are justified in explaining the above two pas¬ 
sages also in a monistic way, as declaring the unity of man with God. 
Consequently, we should explain the passage of this Up :—(4) Aham 
Brahm&smi, as declaring the same unity and identity. To this objection 
the commentator replies :—] 

All the above passages quoted by you, namely (l) Tad Yo’harn 
etc., (2) Asau Purusah, (3) Tat tvain asi and (4). Aham Brahrn&smi, 
have been wrongly understood by you. Through the non-understanding 
of the right meaning of these passages, there has arisen the delusion 
that the scriptures teach non-duality and unity. In order to remove this 
wrong notion, which one might get from the passages like (I), (2) and 
(4), the great Upanisad of the Chhandogas repeats nine times persistently, 
the solemn declaration:—He is the Atman, thou art not that, Ob 
Svetaketu 1 
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[In order to understand this discussion properly, it is necessary that 
the entire passage of the Chh. Up. referred to above be given here. 
We do so below :— 

(That highest God is) the Essence and Ruler (of all), the desired 
(of all) and known only through the subtlest intellect. All this universe 
is controlled by Him, He pervades it all, and is the Good. He is the 
destroyer of all and full of perfect qualities. Thou, Oh ^vetaketu, art 
not that God ; (why then this conceit ?). 

“Please, Sir, instruct me still more” said the son. “ Be it so, my 
child,” replied the father. 

1. As the bees, my child, make honey by collecting the juice of 
different trees and bring together and mix them in one place. 

2. And as these juices have no discrimination, so, that they might 
say, “ I am the juice of this tree, I am the juice of that tree”, in the 
same manner, my child, all these creatures, when they get mixed in 
the Sat, do not know that they have got mixed in the Sat. 

3. Whatever these creatures are here, whether a tiger, or a lion, 
or a wolf, or a boar, or a worm, or an insect, or a gnat, or a mosquito, 
that they become again and again. 

4. (That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is 
controlled by Him, He pervades it all, and is the Good. This God is the 
destroyer of all and full of perfect qualities. Thou, Oh l§vetaketu, art not 
that God ; (Why then this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, ray 
Child,” replied the father. 

1 . These rivers (Devat&s), my child, run, the Eastern towards the 
east, the Western towards the west. They rise from the sea and go back 
to the sea. But that sea even remains the sea (whether the rivers come 
out of it or go back to it; nor does it become the river). And as 
those river gods, when they are in the sea, do not know “ I am this river,” 
“ I am that river” (cannot discriminate the waters that formed their 
body). 

2 . In the same manner, my child, all these creatures when they 
have come from the Sat (the good), know not that they have come from the 
Sat. Whatever these creatures are here, whether a tiger, or a lion, or a 
wolf, or a worm, or an insect, or a gnat, or a mosquito, that they become 
again and again. 
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3. (That highest God is) the Essence and Ruler of all, and known 
through the subtlest intellect. All this universe is controlled by Him, 
He pervades it all, and is the Good. This God is the destroyer of 
all and full of perfect qualities. Thou, Oh Svetaketu, art not that God ; 
(why then this conceit ?) 

“ Please, Sir, instruct me still more,” said the son “ Be it so, my 
child,” replied the father. 

1 . If some one were to strike at the root of this lare tree, it 
would live, so long as the Jiva (the Lord Aniruddha) presides over it, 
though it would bleed. If he were to strike at its middle, so long as the 
Jiva (Aniruddha) is there, it would live, though it would bleed. If one 
were to strike at its top, it would live, so long as the Jiva (Aniruddha) is 
there, though it would bleed. That Jiva of the tree is pervaded by the 

A 

Jiva (living) Self, the lord called (Jiva Atman) ; and hence the body of 
the tree stands firm, drinking in nourishment, and the juice of the tree 
rejoices. 

2. (But even when not struck by any one, still) when the Lord Ani¬ 
ruddha leaves one of its branches, that branch withers, if he leaves the 
third branch, that also withers, if he leaves the whole tree, the whole tree 
withers. In exactly the same manner, my child, know this. Thus he 
spoke. 

3. This tree indeed withers and dies when the Lord, called Jiva, 
has left it, but the Living Lord dies not. (That Highest God is) the 
Essence and Ruler of all, the desired of all and known only through 
the subtlest intellect. All this universe is controlled by Him, He per¬ 
vades it all, and is the Good. This God is the destroyer of all and full 
of perfect qualities. Thou, Oh Svetaketu, art not that God ; (why then 
this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, my 
child,” replied the father. 

1 . *• Bring a fruit of that Nyagrodha tree.” “ Here it is, Sir,” 
“ Break it. ” ‘It is broken, Sir.” “ What dost thou see there ?” “ These 
extremely small seeds, Sir.” t( Break one of these, my dear.” lt It is 
broken, Sir.” “ What dost thou see there ? ” (i Nothing, Sir.” 

2. The father said, “My child that Atomic essence (Animan) which 
thou perceivest not, of that very essence, this Nyagrodha tree subsists. 
Believe it so, ray child.” 

3. (That highest God is) Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect, All this universe is 
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controlled by Him, He pervades it all, and is the Good. The God is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God ; (why then this conceit ?). 

“ Please, Sir, instruct me still more, ” said the son. “ Be it so, 
my child/” replied the father. 

1. Put this salt in water and then come to me in the morning. 
The son did so. The father said to him, “Take out the salt which you 
put in the water last night. ” The son looked for it and did not find it, 
for it had become dissolved. 

2. The father said, “ Child, taste it from the surface. “How does 
it taste ? ” The son replied, “ It is saltish.” “ Taste it from the middle, 
how is it ? ” The son replied, “ It is saltish,” “Taste it from the bottom 
how is it ? ” The son replied, “ It is saltish. ” The father said, “Throw it 
away and then come to me.” The son did so. That salt exists for ever 
in the water. Then the father said to him, “ Here also, O child, 
you do not perceivo the existing salt, though it is there certainly.” 

(That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest inlellect. All this universe is 
controlled by Him, He pervades it all, and is the Good. This God is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God ; (why then this conceit?). 

“ Please, Sir, instruct me still more, ” said the son. “ Be it so, my 
child, ” replied the father. 

]. As a person (may be kidnapped and) brought from the country 
of the G&ndh&ras blindfolded, and then left in a place where there are 
no human beings, cries out east and west, north and south', saying : “ I 
have been brought here blindfolded, I have been left here blindfolded. ” 

2. And as thereupon some (kind-hearted) person might loosen 
his bandage and say, “Go in that direction, there is Gandh&ra, go in that 
direction. ” Thereupon, being wise and retentive, he would ask his way 
from village to village, and arrive at last at G&ndh&ra—in the same way 
does a man, who finds the Teacher, obtains the knowledge. For him there 
is delay only so long as his Pi&rabdha karras are not exhausted. Then 
he reaches the perfect. 

3. (That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is con¬ 
trolled by Him, He pervades it all, and is the Good. This God is the des¬ 
troyer of all and full of perfect qualities. Thou, Oh Syetaketn, art not 
that God ; (why then this conceit ?). 
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i( Please, Sir, instruct me still more, * 9 said the son. Be it so, my 
child, ” replied the father- 

1. As a man suffering from disease, and surrounded by his kins¬ 
men, who ask : “Do you know me, do you know me ? ” (goes on answer¬ 
ing) so long as the speech (Um&) is not merged in the (Rudra), the Mind in 
Breath (Ohirst), the Breath in the Fire (Sri, the Holy Ghost), and the 
Fire in the Highest God (Visnu) : he knows so long. 

2. But when his speech is merged in the Mind, the Mind in Breath, 
the Breath in Fire, the Fire in the highest God, then he knows them not. 

(That highest God is) the Essence and Ruler of all, the desired of 
all, and known through the subtlest intellect. All this universe 
is controlled by Him, He pervades it all, and is the Good. This God 1 is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God j (why then this conceit ?). 

“ Please, Sir, instruct me still more, ” said the son. “Be it so, my 
child, ” replied the father. 

1. My child, the king's officials bring a man handcuffed, saying 
“ He has robbed, he has committed a theft.” When he denies,.the king 
says, “ Heat the axe for him.” If he is the doer of the crime imputed to 
him (by the fact of his commission of the offence and its denial), he makes 
his soul a liar. That false-minded one, having covered his soul with false¬ 
hood, grasps the heated axe, he is burnt, and then (his guilt being proved) 
he is killed. 

2. But if he is not the doer of the crime, by that alone he makes 
his soul a speaker of truth. That true-minded one covers his soul 
with truth and grasps the heated axe. He is not burnt, but is released. 

3. As that innocent man is not burnt even slightly, by this ordeal, 
(so he believes in God). All this universe is controlled by Him, He 
pervades it all, and is the Good. He is the destroyer of all and full of 
perfect qualities. Thou, Oh Svetaketu, art not that ; (why then this 
conceit ?), Then he verily knew this. 

Thus these nine repetitions of the Chh&n. Up. strengthen the case 
of the dualist and not of the monist. 

(Though there are clearer texts in the Up. to show the difference 
between the Jiva and Brahman, yet the commentator has taken the doubt¬ 
ful passage of the Ohh. Up. 1 Atat tvam asi * to disprove the contention 
of the non dualist, by showing that the repetition of separation in those 

15 
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nine passages shows that the difference is the theme of the Up. and not 
the establishment of the unity of man with God. 

(But, says an objector, this passage of the Ohh. Up. might establish 
your position if the Sandhi were to be resolved, as you have done. But 
this is not a proper resolution of the Sandhi. The unity of Jiva and 
Ifivara not being known from any other source, it was not necessary for the 
Up. to teach the difference between man and God, but to teach their unity. 
The negation of a thing is only necessary when there is some doubt¬ 
ful positive assertion. But, as a matter of fact, all men know that they 
are not God ; why then teach that they are not God ? To this, the com* 
mentator answers t—) 

It was necessary to show by this negation, nine times repeated, that 
man was not one with God, because passages like “That which I am, he is, 
that which he is, I am*' (Tad yo’ham so'sau), I am Brahma (Aham Brahma 
asmi), etc., have a primd facie non-dualistic significance ; and, if not 
rightly understood, their meaning may lead people to fall into the error of 
thinking that the scriptures teach the unity of the human soul with God ; 
hence the necessity of repeating nine times the declaration “ thou art 
not that.’ 1 

(But, says an objector, how do you show that a misconception caused 
by the wrong understanding of some scriptural passage is corrected by 
another scriptural passage explaining the previous ambiguous passage? 
To this, the commentator replies by showing that there are several 
passages of the scripture which apparently teach which was not correct, 
and so they are explained in subsequent passages. As an illustration of 
this, he quotes the well-known passage of the Tait. Up. (HI. 7) 
which declares that non-being existed in the beginning and all things 
came out of that non-being (Asad v& idam agre &sit tato vai sad aj&yata), 
Asat verily was in the beginning of this. From it the Sat ‘(being) 
was produced. 

If one understood the above declaration in its superficial sense, one 
would have understood wrongly, and therefore the &ruti itself in another 
Up. corrects this 'primdfacie view. Thus the right interpretation is given 
in the Ohh. (VI, 2, 1):— 

l. The Sat (Good) alone, O child 1 existed in the beginning 
(of this creation), one only without an equal. About this others say, the 
Asat (Void) alone existed in the beginning of this % creation. One only 
without a second, from that Void (Asat) was produced the Plenijm 
(Sat), 
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2. tl But, 0 child! how could it bo thus ?” said the father. “ How 
from the Void should be born the Plenum ? Therefore the Sat (the Good) 
alone existed, 0 child ! in the beginning of this creation. One only, 
without an equal. 

Thus we see one Up. corrects the misconception caused by another 
Upanisad. 

Or the misconception might have been caused by the previous 
sentence of this very Chh. Up., and hence the repetition of Atat tvam asi. 
In the previous passage, the word Atmil has been used ; though the word 
Atman is principally applied to the Supreme Self, yet it is liable to mis¬ 
conception and may be applied to the human self also ; therefore, to remove 
this misconception, the Upanisad says 4 thou art not that/ 

In the previous passages, ‘ Sa ya eso’nimaitad&trayam idam 
sarvam tat satyam sa jitm&'tat tvam asi/ are the words ‘Aitad fttuiyam' 
which are ambiguous and may mean that whose essence is this Sat. The 
word Atm& is the doubtful word, hence the necessity for correcting this 
misconception. 

The word ‘atinan' has several meanings, as given in the follow¬ 
ing verse:— 

‘ Yachcha’pnoti yadadatte jachcha’tti visayaniha 
1 Yachcha’sya aantato bhavas tasmad atmeti bh any ate.* 

Because He pervades all (Apnoti vy&pnoti), he is called Atman; 
because he takes everything, he is called Atman ; because he takes 
all as his own (Adatte—accepts everything as his owji), he is called 
Atman. Because he eats all (atti—eating) objects, here he is called 
Atman. Because his essence, is eternal, he is called Atman, 

A 

(Thus Atman has four meanings, the all-pervading, the Lord of all, 
the enjoyer of all, the ever eternal. Thus the word ‘Atman' is a word of 
several meanings, and it was therefore necessary to explain the word 
1 Atman ' in the phrase, 4 aitad&tmyam idam sarvam/ 

Doubts may arise whether all this world is this Atman ; the Atman, 
the derivative meanings of which are given before. In order to avoid this, 
it may be said that, besides these, there is another word ‘Atman 1 of which 
the meaning is whole or full. For example, in the sentence, Atm& pfirijat- 
vato harih—Hari is called Atman, on account of His fulness. Therefore 
the meaning of the phrase ‘Sa AtmA' in the above verse of the Chh, Up, 
is ‘He is the whole or full/ 

Says an objector, your explanation that the teaching is 11 Thou 
art not that" might be correct, only if it might be reconciled with the 
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teaching given in the same Upanisad, Chapter III, section IV, beginning 
with “Sa'ravin khalv idam brahma’ 1 (all this is verily Brahman). By the 
sentence — i( All this is verily Brahman —” the whole universe is described 
as having Brahman for its self. In answer to the question, how is the 
universe Brahman : the Upanisad answers, “ Taj-Jalan ; ” because the 
universe takes its birth (Ja—birth), has its dissolution (La-laya^) and has 
its animation (An—living) from, in, and through Brahman. Hence every¬ 
thing has Brahman for its substantial cause (Up&dana). The Brahman 
is the substantial cause of the world, not in the sense as the clay is the 
substantial cause of the pot ; for Brahman does not change himself into 
the world by any modification or evolution (ParinAma) of its substance, 
for that would imply that Brahman is liable to change, which is against 
all 3 rutis, as they declare that Brahman is changeless. But Brahman is 
the substantial caufife of the world, in the seuse of being the substrate of 
the appearances which we call the world. It is like the rope which is 
the substrate of the appearance of the snake in a dark night. The rope 
undergoes no change, when it appears like a snake to the vision of the 
passer-by; similarly, Brahman undergoes no change when.it appears as 
transformed into the universe in the eyes of the ignorant. To explain 
this fact that the Brahman is the substantial cause of the universe, 
the Upanisad, in the first half of the VI chapter, describes how the world 
appears to come out of Brahman. The sections I to VII of the Vlth chapter 
of the Ghh. Up. describe this appearance of the world in the Brahman, 
by the method of Vivarta or super-imposition; as the snake appears in 
the rope by super-imposition. The snake is in the fancy of the man and 
not in the rope. So, this world is in the fancy of the man, and not in 
Brahman, it is absolutely non-existent but in the imagination of the 
frightened passer-by. 

/Vote :—* 1 The non-reality of the world i> not the peculiai doctrine of the monistic 
Hindus, but is largely utilised by the modern sect of the Christian Scientists, who strongly 
deny the existence of pain and illness in this woild. They teach that the world being an 
expression of God, cannot be evil. The so-called evil that w t c see in it is our own fancy. 
Wonderful cuies aie reported to have been effected by this sect among its votaries by 
their film belief that illness or disease has no existence. 

i§vetaketu is taught in this Chapter VI, in the first portion,the world- 
process as a Vivarta in Brahman* Thus in the very first section of that 
chapter, the father asks the son whether he has learnt that science, by 
knowing which everything else is known. The son replies that he 
has not. Then the instruction is given. The very question implies 
that by the knowledge of one Brahman alone, everything else is known. 
We give the story below :— 
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1. There once lived $vefcaketu Aruneya. To him his father said, 
<c Svetaketu, goto the house of a teacher to study Vedas; for there 
is none belonging to our family, 0 son, who has not studied (Vedas) 
and is merely like a kinsman of Br&hmanas. ” 

2. Having gone, when twelve years old, he came back, when he 
was twenty-four years of age, having studied ail the Vedas, greatly con¬ 
ceited, considering himself well-read, and arrogant. His father said to 
him Svetaketu, since thou art so conceited, considering thyself well- 
read, and arrogant, didst thou ask for that instruction—?” 

3. “ By hearing about which we hoar (learn about that which was 
never heard before, by understanding which we understand what 
was never understood before, by meditating on which we know 
even that which was never known before.” Svetaketu replied, “What 
is that instruction, Sir ? ” 

The above question thus indicates the identity of the world with 
Brahman. For if the world were different from Brahman, the knowledge 
of Brahman would not be the knowledge of the world, for the knowledge 
of one thing cannot lead to a thing dissimilar from it. (As the knowledge 
of gold does not lead to the knowledge of copper), therefore, Brahman 
and the world must be held to be identical, for the knowledge of Brahman 
is said to be the knowledge of the world. Now, the son did not under¬ 
stand this, and therefore, at the end of the third verse, he puts the ques¬ 
tion : “What is that instruction, Sir? ” Then Uddalaka answers this by 
explaining that the effect is not different from its cause ; and he gives 
three illustrations, that of the clod of earth, the nugget of gold, and the 
nailclippers, in the following words:— 

4. The father replied : “ My dear child, as by knowing one clod of 
clay, all that is made of clay is known (by its similarity to clay), so is 
that instruction : or as by knowing the true word Mrittika all other words 
(like Mitti, mud, &c.) are known, for they are corruptions of it, (owing 
to the difference of pronunciation) caused by the organ of speech. 

5. As my child, by knowing one nugget of gold (as gold or metal) 
all that is made of metal is made known (by its similarity), so is that 
instruction ; or as by knowing the correct word Loha, (all other words 
like Loha, &c.) are known, for they are corruptions of it, (owing to the 
difference of pronunciation) caused by the organ of speech. 

6. And as, dear child, by knowing one pair of nail-scissors all 
that is made of black metal is known by its similarity with it, so is that 
instruction ; or as by knowing the correct word K&rsg&yasam one knows 
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all other words, which are corruptions of it, (owing to the difference of 
pronunciation) caused by the organ of speech. 

The meaning of these illustrations is this. As by knowing thoroughly 
the nature of clay, gold, etc., in their true form, one knows all objects 
made of clay, gold, etc., so the world is false and' unreal, the reality is 
Brahman alone. This truth has been taught in the first half of the 
sixth Chapter. The second half of the same Chapter, in which occurs 
the famous aphorism—Tat tvara asi—cannot teach anything different from 
the first half. For then there would be conflict of teachings. The second 
half, therefore, does not teach that the word is different from Brahman. 
In fact, it assert the same teaching of the unity of the world with 
Brahman, as was taught before also in Chapter Y, section XXIV, verse 
IV, where it was said that if such a knower were to give the leavings of 
his food to a ChandtUa even, it would really be offered to God. 

Note .~This slums that, in tlu; e^es of a real kowner, the* lowest Chandala is even equal to 
God. That verse clearly shows that the soul of the Chandala is the same as the soul of the highest 
Brihmana. In order to firmly establish this proposition that all Jivas are one with Brahman 
the Up. declaies by repeated illustrations that the Java is not different from Brahman and gives 
nine illustrations in this second half of the VI th chapter. 

[_To thin argument , the Commentator answers.] 

True, Brahman knows His own Belf and fehe knowledge is direct and 
eternal, so He is always the whole (Full) ; such is the way in which the 
argument of the former should be met with. Then it follows that the Brah¬ 
man had the knowledge of self and it is therefore that He was whole (full). 
In the following mantras, the eternal knowledge and the wholeness of 
the Lord, is spoken u Verily Aman there was before 

the creation of this/' and “ Oh beautiful one, before the 

creation there was only Sat.” The word in is in modern 

Sanskrit BHf—before the creation of this world; the second case 

ending in 33 ^ has been used for the sixth. The word means 
unavoidable. The word srgr means “ Whole,” “ Full.” means pro- 

ducing the knowledge that it always is; always existing. He was always 
conscious of Himself by these three qualities. First, the quality of un¬ 
avoidableness ; secondly, the quality of wholeness or fullness ; thirdly, 
the quality of being always present or existing. If the word SffTH meant 
“I” and the meaning of the word were u Am,” in this case the word 
UTOTBIH in STTHTRifa would be useless and redundant means he 

knew. He knew what ? The answer is That “I am Brahman” ; 

here the word “I” satisfies the sense of Atman, for ” 1 ” is a pronoun and 
refers to Atman. So the words and svfer cannot be used in the sense 
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of “ I” and “Am”. They must have been used in the sense of unavoidable 
and always existing. 

So the sense of the mantra is that before the creation that Brahman 
knew Himself to be existing from time immemorial. He is sfljq or unavoid¬ 
able, because He is the ruler of all and present in every body. 
So also in the mantras —That is. He who is Aham, 

What is He that is Aham, ^TS&T W^IJWs^tSfJTfw—The 
Purusa who is that, is Aham and Ashmi ; and in the mantras like 
these the word means nothing but unavoidableness of the 

Lord governing from within. 

It is true in sUcUT —He is Atman and not That thou art, the 

mode of recitation does not indicate difference, f.c., does not indicate 
that there is one Sf, meaning not omitted ; yet the wrong notion of oneness 
with Atman derived from the misinterpretation of ^TS£‘$tsdr—That He 
is what I am, 1 am Brahman, cannot change the mode of 

recitation if the reading is not That thou art. As the wrong 

notion derived from misinterpretation of the mantra WSfal, 

WRB “ Before the creation of this world, verily there was Asat 

and from this Asat came to be the Sat”—can be removed by the mantra 

wrcfat 

tl Strange it is that some say that before the creation there was only 
Asat, One only without a second; but how can it be, Oh my child, how can 
Sat be from what is Asat ?”, so can this wrong motion WHTreraritfcf—He 
is Atman and That thou art—can be removed by reading fTTftTT) 
sfGvwfa, not That thou ait, and by explaining *T mtUT as He is the Lord 
Atman. 

Moreover it may be said that the word Atman though chiefly leads 
one to think of Paramfttman, the Great Lord, yet it may mislead one to 
think of the Jiva. It is in order to avoid this confusion, it has been said 
“ Not That thou art,” meaning He is not Jiva and thou art different from 
Him. Because He pervades everything, He is called Atman, All-pervad¬ 
ing ; because He takes everything for His own, He is called Atman, the 
Master ; because He enjoys all the objects, He is called Atman, the En- 
joyer of everything ; because He exists for ever He is called Atman, the 
Ever-existing. Doubts may arise whether all this is denoted by the word 
Atman. The answer is yes, Atman has four root meanings as shown 
above. Besides these, there is another word Atman, of which the meaning 
is Whole or Full, for example wwynwftfft:—Lord Hari is called 
Atman, on account of His Wholeness or Fullness. Therefore, the. meaning 
pf tCTWT is He is the Whole or Full, 
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.In the story where it has been said iHTT &c., it has 

been shown that knowledge of one thing produces the knowledge of an¬ 
other thing similar to the former. The example of —shows that 

the knowledge of a chief of a class easily produces the knowledge of minor 
things of the class, because the word Trfisi means prominent, chief and 
best, &c. 

Again, the example of a nail-pairer wA 

—‘‘As, Oh my dear child, the knowledge of one nail- 
pairer helps to produce the knowledge of all of black iron (steel)”—shows 
the knowledge of a thing helps to produce the knowledge of another 
thing similar to the former. 

Had these examples all intended to speak of the material oneness 
only, then it may be said that in that case the force of the adjective 
(by only one)—in fcfs (lump) the first example, in in the second 

example and again in the third example, would be useless. In that case 
it would have been better to say fsrSTKTST—earth being known, %t£*J 

filSrfita—by iron having been known, fosrnfcr—on the black 

iron being known, all is known. Moreover, all things that are made of 
earth are not made from the same (lump of) earth, and there is no oneness 
amongst all things. All things made of iron are not from the same iron ; 
nor are they one with that piece of iron. Similarly, all things made of 
steel are not made from the nailpairer. STTWnrwf WTWWtf 

1 ^TWr—means—by words only. —production ; creation of 

names. firasrli—variety ; variety in object, i. e., various names that we give 
to them originate in language only, The constant thing ; the thing 

that is at the basis of all those varieties of objects which is real and cons¬ 
tant, —the name. ijfws&T—earth : clay. Therefore the meaning of 

the whole sentence is that the varieties in objects, i.e., the different names 
that are given to them originate in words (language) only and the cons¬ 
tant thing that is at the basis of all those varieties is nothing but the same 
earth. These and the portions like these speak that the chief object being 
known, the minor or dependant points are known of themselves. The 
different names that are given are mere signs. They can be made as many 
as one likes- 

However, who knows the chief names of those things (such as earth, 
iron, &c.,)—knows those things by the chief names (earth, iron, &c„) only, 
but not the varieties of those things (pitcher, cup, &c.). It is in this way 
that a man is said to know all when he knows the Great Lord, who is 
eternal, beyond this world and possessing all the.qualities possible, 
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As when only important persons in a province are known or are in¬ 
vited, or arrived, or killed or protected (the people) of the whole province, 
is said to be known, invited, come, killed and protected ; again, when the 
kings are killed, it is said the whole earth is killed (destroyed), or some 
important person being protected, a king is said to protect the whole 
earth with its forests or mountains ; so the Great Lord only being known, 
it is said everything in the world has almost been known. But it must be 
borne in mind that one who knows all things made of earth to be earth only, 
may not know the names of the varieties in the earthly things, for in that 
case there would not have been a desire in that man to know what is a 
pitcher and what is a cup. 

Now we shall speak something of creation ; it will give the reader 
a knowledge of objects that are chief as well as of the objects that are 
minor or dependant. The Satya or constant things are three and three 
only, and these are the presiding deities. 

BrahmA, is the presiding deity of the Tejas ( )—fire, heat. <&c., 

V&yfi is the presiding deity of Apas (water), and Rudra is the presiding 
deity of Prithivi (earth). 

This world consists of these three only. These three presiding dei¬ 
ties, with the three things over which they preside, were produced from 
the Lord Visnu, and one after another, each from that which immediately 
proceeds. The names of these gods are Tejas (fire), Apas (water) and 
Anna (food), and these are the three forms of the gods and such are 
their names, i . e., Bi ahm& is the presiding deity of fire and is called 
Tejas ; he was born of Visnu. Vayu is the presiding deity of water and 
is called Apas, he was born of Brahma, and Rudra is the presiding deity 
of earth and is called Anna, he was borne of V&yu. From these gods 
BrahmA., V&yu and Girisa this world was produced ; it is therefore that 
gods Agni, Silrya and Soma had their origin in these gods. So these 
names Agni, Surya and S‘>rua though applied to the gods fire, the sun, the 
moon are in reality the names of these gods BrahmA, V&ya and Rudra. 
These three gods are what is called Satya with respect to Agni, Sfirya 
and Soma &c., for they it is that govern all; and the Lord Hari is the Satya 
with respect to these three gods, because, it is He ’who governs them. 
Again the Srutis apply this term Satya in the sense of chief. For 
example K&nchana (gold) has been called chief of all irons. As 
all things made of clay are equal with or resemble the lump of clay, or as 
all things made of steel resemble the piece of steel (in the nailpairer), so 
does the Lord Hari resemble all things in the world and He is the best or 
chief thing amongst them. So whoever knows the Lord has, so to speak, 

10 
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the knowledge of all things in the world. The Lord Hari is the Creator, 
the Destroyer, the Regulator and Protector of this world and pervades 
through the world. It is therefore that, He has been called Atman of this 
world. He is Atman of this world on account of His Fullness in quality. 
He is in fire andevery where, and He is Safcya because He is the best or chief 
thing. Those that are demoniac in spirit think Him to be one with Jiva 
(human soul). Svetaketu was made to understand that He was not so, i. e m , 
the Lord Hari and the Jiva were not one and the same ; but He was 
quite different from the Jiva and God of the gods and Master 
and Governor. Svetaketu was also made to understand that he, 
Jiva, was quite different from Visnu, and his strength, knowledge, 
pleasure, &c., were but limited and far inferior to those of the Lord; by 
such a knowledge, Svetaketu was told, he would get Moksa. When the 
Lord is known as the best and the Chief Thing, He gives Mok§a to the 
knower, but in blinding darkness does He throw him who knows Him 
to be one and the same with the Jiva (human soul). Moksa is to get to 
the vicinity of the Lord with a full knowledge of being an obedient 
servant of His ; but Mok^a is not to become Visnu, for never does a man 
(who has attained Mukti) think that “ lam the Lord Visnu .'* He always 
believes or, in other words, his state of mind is that “ I have got beyond 
the high water mark of worldliness, so I ara Mukta. ” When such is the 
state of the mind of a Mukta Purusa (of one who has attained Mukti) of 
what use it is to say that to attain the knowledge of oneness with the 
Lord is Mukti ? For what benefit (pleasure) does he derive from such a 
knowledge? Honey (which is so sweet) and which the bees collect in 
their hives from various flowers, does it feel happy, does it derive any 
pleasure because of its own sweetness? ,So, can a man feel happy 
because of his having become Visnu ? 

The rivers, mark you, all unite and become one with the ocean; 
are they Mukta? A person in deep slumber also has no knowledge of 
Self and is never conscious that “I am so and so,"is he then to be called to 
have attained Mukti ? Again, mark you, at the time of Pralaya all the 
Jivas go back to Visnu, do you mean to call them to have attained 
Mukti? Certainly not. It is because there is no consciousness of the 
difference (between a Jiva—human soul, and Visnu—the universal soul) 
in these states. So the Mukti must always be attended with the know¬ 
ledge of a difference between the Lord and the Jiva (human soul). 
Therefore a man that has a knowledge of such difference may be said to 
have attained Mukti (otherwise not). This is the conclusion after all. 
Such is the discussion given in the Brahmanda Pur&n. It has been said 
in the Mokga Dharma what thing more miserable can be to the lot of a 
man if he has ignorance regarding the Lord. 
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It has been said in the HarivamSa—Visnu showed His own Loka 
or world to Brahma, the world to which no world is higher and where 
the Mukta Purusas are busy worshipping the Lord. 

After this Sloka of the Harivamsa there are two words sr, | Here 
the word ^ means—whence. For the words and may also 
be taken with the sense of the fifth case ending. It is said fewmft 
fr«TT is knowledge or consciousness of difference with respect 
to Atman, the great Lord. (Here follow a few extracts from the Bh&ga* 
vata and the Siva Purina, all in support of the above theory of Moksa. 
From the Slokas quoted the author shows,) first, when one gets Mukti one 
gets to the vicinity of the Lord. (2) One retains one’s own separate 
existence and does not become one with the Lord. (3) In Mukta condition 
one’s acts one has none, except tl ose that he does with the holy heart for 
the worship of the Lord, for, in this alone he finds pleasure. (4) In the 
following creations he goes to the Visnu Loka where he is not troubled by 
the three Gunas—-Sattva, Rajas and Tam as. All the Mukta Purusas are 
in all respects such as pleasure, act, objects and their enjoyment, equal 
to the Brahman, excepting in one, which is the government of the world. 
They at the same time retain their individuality suitable to the condition. 
The Mukta Purusas have no gross organs of sense which are the works of 
Prakriti; they then regain their own pure form. Prakriti (whose form 
consists of Sattva, Rajas and Tatnas) ceases to extend her influence on the 
Mukta Purusas; for, it is her nature to go away from those Purusas 
whom she helps to see the great Lord Param&tman, and she engages 
herself with other Purusas, of whom there are many, and commences 
the work of creation with them. But while engaged in the work of 
creation Prakriti lets all the Mukta Purusas alone. For, those Purusas 
have got what is called Tattvajn&na,—a knowledge of the difference 
between what is Prakriti and what is the real self of the Purusa* 
Prakriti has no capacity to bring those under her power that have attained 
shch a Tattvajn&na. As regards the cessation of miseries, the condition 
of all the Mukta Purusas is all alike. The bliss enjoyed by a Mukta 
Purusa, be he a man or Virincha himself, is the same in nature ; so says 
the V&yu Purina. Some there are that speak of Moksa to be one and 
the same with the Lord. These are not versed in the &Utra8. They 
do not know the real spirit (sense) that pervades in them all. Wrangling 
and false argument is their strength. They have haughtiness of spirit for 
they have not learnt to control themselves. This does not let them 
know the real sense of the S&stras. These miserable wretches, may 
be called &Astra pirates, for they rob Brahman out of the S&stras. Poor 
fellows! very poor is the range of their mind. They only see the absence 
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of qualities both in Brahman and Jiva ; but they forget to see that these 
have some inherent qualities in them (such as omniscience) These fellows 
were chiefly made of Tamas ( ) and to Tamas (a hell) must 

they go* 

Whilst those that are really wise know for certain that the Lord 
is one and Jiva (the human soul) is another; there is always a line of 
demarcation between the Lord and the Jiva. In Mutki there is always 
a consciousness of the superiority in the Lord together with the con¬ 
sciousness of His being other than the Jiva. From the Lord, the Jiva 
(the human soul) is different in essence, in kind ( 3H% ), in its functions 
( ) and so do the Srutis say. So how can it be possible to say “ I 

am he (the Lord)'* when there is nothing common between the Jiva (indi¬ 
cated by the term “ i ”) and the Lord l’aram&tman (indicated by the 
term “ He ”). In the Moksaparvadhy&ya this matter has been thus 
discussed in the form of question and answer. “ As regards Purusas are 
they many or one ? And will you be good enough to tell us which of the 
Purusas is the best, or in other words supreme ? ” In answer VaiA- 
amp&yana says—“the number of Purusas is not one but many-; such is 
the conclusion of the wise. And of these One is the cause and therefore 
supreme ; He pervades the world and He lias more qualities than the 
rest. So I shall tell you of Him.” 

It has been said in the Oitk also—“If the matter be taken fully 
into consideration, it will be found that the Purusas there are of two 
kinds,—One and the other All the Bhutas, that is all the 

beings up to BrahtnA, are called Ksara because of their body which 
decays; and the other the Kfitastha Of**) or in other words Maha- 
laksmi is the (Aksara) Purusa. But the supreme Purusa is another. 
He is called Paramatinan ; it is He who pervades all the three worlds, and 
maintains them. He is Avyaya (wqq ) who suffers no change, 
and he is Isvara ( ) who lords it over the world. People in general 

as well as the Vedas call Me the Puru^ottama, the best Purusa, because 
I am beyond (surpassing) those that are Ksaras as well as those 
that are Ak§aras. He who knows me to be the Purusottama,— the best 
Purusa, in the way described before, and makes no mistake in grasping 
it,—he alone knows everything (regarding me) and he alone is devoted 
to me in all the ways possible. This is the most secret part of the 
S&stras,—this that I tell you. He who knows it by realisation, acquires a 
knowledge which is supernatural ( ) and he at the same time is 

said to be Mukta, because he has done in the world what one ought to do.” 

These and suchlike extracts that may be given by hundreds, tell 
that oneness with the Lord is not Mukti for the Jiva. Such never is the 
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spirit of the ^Astras. Nay,—there are courses on those that think so. 
In the Paingi 6ruti it has been said :— 

Adharatarnas ( ) or the lowest part of the dark hell 

shall be the lot of him who thinks that Brahman, and its qualities are 
different things or in other words Brahman, is Nirguna ( fajftll ). Middle 
or interior part of that Tamas shall be residence for those who think 
that the qualities, though separate from Brahman, yet appear 
to be inherent in him ( SRpfTT ). And tho upper part of the hell shall 

be the residence of those that think that qualities are partly separate from 
and partly inherent in Brahman. 

It must be known then that the qualities Brahman always has, and 
that in higher degree ; and it is not that those qualities are not inherent 
in Him. All those qualities are full, full in both quality and quantity ; 
and Para Brahman is He in whoso body those qualities are. To the darkest 
hell (zwrf a*?: ) shall they go who think that the Lord Visnu whose body 
is the seat of the qualities such as bliss ( ), knowledge ( 5tt5T ) and 

energy (sifto ). etc., has no body or has a gross body, or has a body like 
any one of ours or has a body which consists chiefly of works only. Mukti 
therefore is near at hand to that best among the sons of man, oven who 
knows that the Lord has a body which is all bliss and chit ( Fs^T), His head 
and face are all Ananda ( ) and all chit ( ), so also are His 

two hands, the toes of His foot are capable of giving knowledge and 
pleasure and His whole body from the top of tho hair of the head down 
to the end of the nails of the foot consists of Chit and l§akti in the full 
extent, and who knows at the same time oaoli and every one of His qua¬ 
lities and that these qualities are as qualities only. 

Those that know that the Lord is not different from the Jiva or from 
the material world, shall go to the lowest hell, for they rob (deny) 
Brahman. Those that know that Para Brahman though different from the 
Jiva and the world yet is or appears one with them, go to the upper part 
of the hell. Those that do not see the difference between Brahman and 
Prakriti (Laksmi), or those that look upon Brahman different, at the 
same time one with Prakriti, go to the deep and dark hell. Lf one is to 
attain Mukti one should know the Lord Visnu as the best or Supreme 
Purusa, in whom there are all the qualities fully developed and who 
is separate from all things besides. Dense darkness shall they get into 
that consider the Lord Vifnu otherwise than of Sachchid&nanda form. 
Such shall also be the fate of those that think Him to be partly so and 
partly not. Dense darkness shall they go to that consider all incarnations 
such as Matsya (fish), etc., as well as the Lord who is present inside 
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the soul of each being, not to be of Sachchidananda form or to be of partly 
of that form and partly not. Nay, such shall be the fate of those who think 
so of the limbs of the Lord. Those that consider other beings that are 
not really incarnations of the Lord to be also the incarnations,—they too 
shall go to the dark abode. All these that are sent to the dark abode shall 
never get out of it. The real incarnations of the Lord are:—Matsya(tlie 
fish) Kurina (the tortoise), BarAlia (the Boar), Nrisimga (the Lord of the 
form of partly man and partly lion), VAmana (the Dwarf), Bhargava, 
KAmachandra, Krisna, Buddha, Kalki, DattAtreya, Hayagriva, Aitareyaka, 
VyAsa, Kapila, Vaikuntha, Risabha, Yajna, Dhanvantari, Strirfipa, that 
Manu whose name is TApasa, NArAyana, Bari, Krisna and Upendra. All 
these are the direct incarnations of the Lord. >§ri, Bhuh, Durga, Ambh- 
rant, Sri, MahAlaksmi, DaksinA, SitA, Jayant : , Satya, Rukrnini are all the 
Prakriti ; they are guided or presided over by the Lord, and, therefore, 
wholly under Him, and they are not the Lord Himself, nor is the Lord 
Himself under them. This Prakriti is far far inferior to the Lord in 
Her power, knowledge, bliss and in the qualities that she has ; but she 
is through the grace of the Lord free from all sorts of bondage ; bliss and 
knowledge are the constant qualities which she always manifests. All the 
Hiranyagarbhas that were born, that will be born and that exist at pre¬ 
sent,—the Hiranyagarbhas (like the presiding deities) of Prana, Sutra 
(the thread of Karma), MahAn (the Mahattatva), BrahmA (the creator), 
Chitta (the internal world), Vayu (the wind), Valam fthe strength), Dhriti 
(patience), Sthiti (the stay), Yoga (checking of the Vrittis of the mind), 
VairAgya (renunciation), Jnanam (knowledge), Prajna (insight), Smriti 
(remembrance), Sukha (bliss), Medha (intellect), Mnkti (liberation). Visnu 
Bhakti (Devotion to Visnu), the Adigopa, Riju, SamAna, Vijnata, MahA- 
dhyata, (the great meditator), MahAguru (the great teacher), HaunmAn, 
Bhima, Ananda—these and many like these, all are directly under the 
Lord though they have all attained Mukti. But 6ri is always million and 
million times superior in knowledge, bliss and capacity to all these Mukta 
Purusas. The Brahmas are all similar, separate individuals, they all are 
conscious of their individual existence, and the bliss they all enjoy is 
common with Brahmau the creator. They are always separate from the 
Lord Hari as well as from Sri and others. Visnu presides in them all 
( tlffaE ) but is not in essence one with them. Because they are all dear 
to Visnu they are called WHTO? “ They are dear to the Lord Visnu, excep¬ 
ting Sri.” Of the rest that are other than the Lord they are most dear. 
Even in their Mukta condition they are all far inferior to Sri in Vi§nu*s 
love for them, in their devotion to V i§nu and in their knowledge of Visnm. 
Sarasvati and GAyatri and the deities of 6raddhA (love), Prifci (delight), 
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Buddhi (the knowledge of all the Vedas), Anubhfiti (perception that gives 
pleasure, devotion to the preceptor, the devotion to Hari), Bhuji (the 
mantras) and $ivakany&, Indrasen&, Draupadi, K&sija and Chandra are 
far inferior to all those Brahtu&s, after they have attained Mukti, in their 
love and devotion to Visnu as well as in their knowledge, bliss, etc. 

&e$a, Sad&siva, Urdva, Tapas, AhmkAra, Nara, Apata, Laksmana, 
Rauhineya, 6uka, newly born Vamadeva, Aghora, Durv&sA, Drauni, 
Aurva, Jaigisavya, these and many likes these, that were born, now exist 
and will come to exist, are always in every way inferior to Sarasvati, etc., 
both past, present and future in the qualities mentioned before. Such also 
is the case after when they have attained Mukti. The Suparnas (past, 
present and future) are always equal to Sesas in those qualities, and their 
wives—the wives of &esa, Suparua and Sadasiva are hundred times 
inferior. Even in their Mukti such is the ease. It is said that the Indras 
who pass by the name of Purandara, are hundred times in¬ 
ferior to them. Other Indras and other gods are far inferior to the 
former. But these Indras and gods again are not equal ; some 
twice, some three times and some five times higher than the other of their 
own group. All the Sanat Kum&ras are always equal to Purandara. 
Sanaka and others as well as N&rada, Daksa, Bhrigu, &c.,—also are in¬ 
ferior to Purandaras, so also are the Manus. 

But among these there is inequality, some being three times, some four 
times higher than the other. V&li, GAdhi, Vikuksi, Partha, Indra, Puran¬ 
dara, Sudarsana, Pradynmna, Skanda, Sanat Kum&ra and K&ma, all these 
are equal. Sv&yambhuva Manu, Daksn, Vflyu who is the presiding deity 
of touch, Brihaspati and Aniruddha, these are higher than Suryas, the Sun. 
Sfirya (the sun), Chandrama (the moon) and Yama (Death), these three gods 
are inferior to the gods mentioned above, but they are superior to many 
other gods not enumerated, Kartavirya, Prithu, Bharata, the son of 
Dusmanta, Sasavindu, Mandh&tA, Kakutstha and many others like these are 
never Visnu Himself, they are always presided by (possessed by) Visnu. 
They are hundred times inferior to the gods and they are known as men 
of godly deeds The Gandharvas like Tumburu, &<*., the Apsar&s 

like UrvaSi &c., and all the Risia excepting Visv&tnitra and the sons of 
Brahmil (Mariehi, &e.) are inferior to the Suns and Manus and others of 
their respective group Vaivaavata Manu who is possessed by Visnu 
(fnfte ) is always higher than the abave. 

The servants of the gods are hundred times inferior to the kings 
like K&rtavirya, &c. These are called Aj&ndevas, i. e , bom in the family 
of gods but not reckoned aa such. The 1’itris are again inferior to these 
igAnadevas, the servants of the gods. The seven only of the Pitfis are 
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equal to the Kannadevas like K&rtavirya, &c. ViSvamitra is said to hold 
the same position with Maricha, &c., the sons of Brahm& ; but he is some¬ 
times said to be equal to the Pitris because he is their preceptor. It 
follows, therefore, that the Pitris excluding ViSv&rnitra and the sons of 
Brahin& (eight in all) are all hundred times inferior than the Aj&nadevas, 
the inferior gods. Eight only of the Gandharvas are equal with the Kar- 
madevas, the men of godly deeds ; and the hundred of the Gandharvas 

A 

after them hold an equal position with the Ajanadevas; and the group of 
the Gandhai vas called Devagandharvas are hundred times inferior to the 
Pitris; and these are called Devagandharvas because they receive orders 
directly from the mouth of the gods themselves And the rest of the 
Gandharvas that do not receive the orders directly from the month of the 
gods themselves are called M&nusas and their position is hundred times 
inferior to that of tlie former. And the group of those that are best 
among men are hundred times inferior to the former. In these 
groups of the gods, &t\, some are one-fifth, some are one-tenth inferior 
to others of their own group. The wives of the gods are one- 
tenth inferior to their own husbands; and the wives of the rest are 
one eighth less than their own husbands. But such is the relation of the 
position of the husband and wife in Mukta condition only. Such a supe¬ 
riority and inferiority as has been mentioned before is eternal and not 
accidental. None among man has at any time and at any place been able 
to set at naught this difference, and whoever wishes to bring a 
change in it shall go to dark hell. Whoever think or tell that these 
all from Brahm& down to men among whom there is an eternal differ¬ 
ence of position are equal, they too shall go to darkness. It is through 
the grace of Lord Visnu that a man first gets knowledge and Bhakti 
and then he gets Mukti. Everyone has Bhakti, knowledge, &c., for ever 
and these are eternal. Bhakti and Knowledge, cfce., are developing from 
time immemorial, and when these are fully developed as much as one has 
capacity to undergo, it is then that the eye of Visnu falls on him. 

As the filling up of the various water vessels such as pitcher, &c., 
as well as of the rivers and the oceans vary according to their respective 
capacities, some can be filled with small quantities of water, some with 
large quantities, so does the filling up of all beings from men up to Brah- 
mH witli Sadhana and ever existing Bhakti, &c., vary according to the 
capacity of each of the beings; those having small capacity can be filled 
with small quantity of S&dhanA, Bhakti, <fec., and those that have greater 
capacity can be filled with greater amount of S&dhan&, Bhakti &c. The 
means of attaining Mukti which every one may have recourse to are :— 
hearing, thinking, meditation, devotion, seeing and knowing, Without these 
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no one can ever expect to get Mukti. By the word Bhakti towards Visnu 
means the attachment (of the heart towards Him) presided by a full 
knowledge and belief that He is the best thing; and Bhakti to other than 
Yifnu varies according to fitness or importance. Bhakti towards Visnu, 
towards the gods, towards the Guru or preceptor varies according to their 
importance ; and these all are the means of attaining Mukti. When one 
has as much Bhakti as one is fit to have, i. e„ one has got as much Bhakti 
as one has the capacity to contain or when one’s Bhakti has a full 
development in him, and no more development is possible, it is then that 
one can expect to get Mukti or liberation, otherwise not. Bhakti, Jn&na 
(knowledge), and Dhy&na (meditation)—these three, as a rule, never, leave 
those that have got Mukti, for these only are the peculiar characteristics 
pf a Mukta Purusa. All those that have been mentioned as S&dhanas help 
us in enhancing our Bhakti and Jnana ( 9TR ). Bhakti itself is not the 
means or Sadhana. It is the consequent result that follows when one has 
had recourse to Sadhanas. 

It is an unavoidable law that to dark hell must he go who envies 
those that are superior to him. To look down upon the merits (of ano¬ 
ther), to bear an attachment for the women, and an unfavorable feeling 
against those that are hostile, these three are called technically £«?(Dvesa). 
The Bhakti that has not even a touch of the three kinds of Dvesa (men¬ 
tioned above) leads certainly to Mukti. And Moksa is but permanent 
and eternal bliss without any touch of misery or grief. The head, the 
body, the hands and the legs all being of Chit and Ananda, and 
they themselves being free from all Dosas ( ), those that pollute 

a man, the Mukta Purusas lead a very happy life. It is a general 
rule that the wives of the Mukta Purusas, even the gods like Brahma, &c., 
kepp their husband’s company even in their husband’s Mukti; and it shall 
be borne in mind that the wives are the wives of their respective husbands 
even from the time immemorial and so they will continue to be even in 
Mukti. The wife of one Mukta Purusa can never be that of another; in 
Mukti there is no separation, no jealousy, no attachment. All the Muktas, 
male and female, husband and wife, all together live a very happy life, 
devoted to Visnu as they all are. 

Now in the mantras 

(1) —One only without the second. (Chh., VI. 2.1). 

(2) —Here is not anything several. (Hatha., IV. II.) 

(8) wRr—Prom death he finds death 

who regards as if there is severalty here. (Ha^ha., IV. 10). 

17 
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(4) Of one kind should one see (know ) 
this deathless and changeless (Being.) (Br. Ar., IV. 4. 20). 

(5) n^fer n q^rRr—From death he finds death 

who regards as if there is severalty here. (Katha. IV. 11.) 

(6) Of one kind should one see (know) 
this deathless and changeless (Being.),. 

(7) ^T: 3 «l ** ISFjfo—From death he finds death 

who regards as if there is severalty here. 

(8) qifrqqJ jrffqf fq^iqfer i u 

^qtRfer II (Katha. IV. 14.) 

These and (such like) are the mantras that are quoted and put 
forward as a proof of unity of the human soul (Jiva) with the Param&tman. 
Now the real explanation of these are given below:— 

The word means in the forms of the Lord, in the various limbs 
of His body, and in His qualities. So the texts mean in the forms of the 
Lord, in the various limbs of His body and in His qualities, there is not 
severalty, i. e. } distinction or variety. —There is none equal 

to or greater than or not under him;—such is the Lord. This mantra 
prohibits the oneness of the Jiva with the Lord. The Lord Hari has been 
described in the Vedas as one only and without a second , He is one and 
without a second in the sacrifices called Aavamedha ; and among: the 
S&dhanas or the means, Vi^nubhakti is only one and without a secondh¬ 
and this Pranava (*1«0 is the only mantra and without a second. 
These and such like are the instances where the words vps and 
have been used in the sense equal to, greater than and not under. 
When it is said of a man that he is the only man in the town and there 
is none else, it is understood that there is none who is equal to or greater 
than that man. 

It has been said also in the Brahma Purana—that the Lord Purusot- 
tama is srfysrta—- because there is none who is not under Him or 

who is equal to or greater than Him. The application of the word 
would be useless if it had not been used to speak of the distinction of 
variety in the (Person of) Lord Himself. The word 5fRT avoids unity 
and variety. For it has been said in the Sabdatattva that the term 
unites two ideas contrary to one another. So the mantra—qsfrqatf 5*. 
Ac.,—when explained in this way—means that as the rain that falls on the 
tops of the mountains runs downwards, so does he run 

downwards to the dark hell, who Bees or knows that there is variety or 
distinction in the qualities of the Lord, This Mantra has been explained 
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in the Brahmftnda Parana in this way: the moment a man begins to see a 
difference or distinction or partly distinction and partly unity among 
the qualities, forms, faces and limbs in the body of the Lord, that 
very moment he goes down to the dark hell. In support of the explanation 
given of the previous extracts the following also may be cited:— 

^fet The substance of the above is 

when the Jiva sees the glory of His, (of the Lord), then it is that he 
becomes Mukta or liberated. $T —&c., very close there 

are the two birds (one the Jiva, the other the Lord) residing in the tree 
which is our body. Of those two one (the Jiva) eats and realises the fruits 
bitter though they are; and these fruits are the fruits of his actions; 
and the other (the Lord) does not eat those fruits but shines in His full 
glory. These two mantras certainly speak of the difference between the 
Jiva and Param&tman (the Lord). 

Moreover, i»r JJSRt ltd | $TSsrg% I 

I (Tait. Up.), He who knows him hid within his heart of 
hearts, enjoys all the objects of his desire together with the Brahman* 

qsranft I In those two 

mantras of Tait. Up. the words 35 —together with—in the first, 
and —going to—in the second speak in our favour. When we say 

together with somebody elsa, that body must be a different one. So Jiva 
is different from Brahman. And when one goes to something else, that 
thing cannot but be different from that one; for, motion in the one can 
never take place unless the other be quite a separate body. 

Again there is a chapter in Tait. Up. beginning with— 
sjgrFcl—“ and hence the decision of the bliss is made. 99 

That chapter certainly speaks of the gradations of the happiness 
existing in all the beings from men up to Brahm&, and this gradation 
of happiness again is in their Mukta condition ; this we can conclude from 
the words——in the text: “ Of the 6rotriya, of the one 
who is versed in the Vedas and who is at the same time not 

troubled by desires**. 

Now among the gods Brahm4, &c„ none there are who are not ac¬ 
quainted with the Vedas and their teachings ; nor do we ever hear that 
such and such gods among Brahm&, &c*,are troubled by desires and sucji 
and such are not so ; and proofs there are none to that effect. Therefore 
the gods do not come under the signification of the term—sftfonw 
«r$mgelCT« Who can they be then those &rotriyas who are AHmahata,— 
those acquainted with the Vedas and their teachings, and at the same 
time not troubled by desires ? 
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They are none but men that have learnt and realised the teachings 
of the Vedas and are, therefore, not troubled by desires,—and these are 
only the Mukta Purusas, In support of our conclusion we may quote the 
Mah&bh&rata, for in it, it has been said, “ Srotriyas are those that have 
attained Mukti; they are so called, since they have realised the teachings 
of the Vedas; they are Akamahata—not troubled by desires, because they 
have attained the object of a man’s desire.” 

Moreover, even Brahma himself cannot be said Ak&mahata in the 
true sense of the term, i.e, } not in the least troubled by the desires, if he 
be not Mukta, for he has momentary desires. The desires, though 
Brahma has, yet he is not troubled by them; for he has no Abhim&na—no 
knowledge of “ 1 ” and “ mine.” So it may be said that Brahm& is not 
at all troubled by desires. 

On the other hand, a Srotriya that is not troubled by desires, or, in 
other words, a person who has attained Mukti does not enjoy as much 
bliss as is enjoyed by Brahma himself; though a »§rotriya may enjoy a 
greater degree of bliss than the rest on accouut of his knowledge, 
Vair&gya, Dharma and Aisvarya—these being inherent in him. 

It has been said that the happiness which one enjoys—one who does 
not wish for the'high position of Indra,—is equal to that which is enjoyed 
by Indra himself; or that the happiness which one enjoys,—one who does 
not wish for the high position of Brahma,—is as much as enjoyed by 
Brahma himself, &c. 

These sentences do not speak of any scale or gradation of the 
happiness enjoyed. It is true that men are found to enjoy a kind of 
happiness in absence of the troubles and exhaustions consequent on their 
Vair&gya (want of hankering) for the worldly possessions. But no differ¬ 
ence is ever known (experienceh) to exist between the happiness enjoyed 
by one not hankering after the position of Indra, and that of his who does 
not hanker after the position of Brahrnft. So it is contrary to actual 
experience and therefore much value is not to be laid on such sayings. 
Such an explanation may be justified by an extract .from the Harivamsa 
which runs as follows :—“ Of those that have attained Mukti, be they men 
or Brahm&s, the bliss that they enjoy though eternal vary in degree ; the 
bliss of the gods being a hundred times more, and it has therefore been 
said in the Taittiriya6ruti that the bliss of a Srotriya is quite different.” 
True the same Up. in mantra— J?5 ^t-&c. speaks 

of the woes that befall en him who sees any difference in Mukti. But it 
must be borne in mind that there is an adjective qafeftl (in this, &c) ; 
this adjective leads us to think of Prama to mean the Lord within each 
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individual ; therefore the mantra forbids to see any difference among the 
Lords that are within each individual and does not forbid us to see the 
difference among the individuals themselves and in their bliss. We may 
quote here an extract from the Bhavisyat Pur&na in support of our 
explanation. The Purana says—The man whose mind is so pacified that he 
can see no difference among the Lords present in all the individuals and 
who finds a difference between the Lord within him and his own self (Jiv«) 
is said to have attained Bhakti and he shall get Mukti or liberation. 

Again in Chh. Up., VIII. 12. 3, we read :— 

355TU: JW*—That Uttama Purusa having assumed the form of 
a bright light goes out in his own form. 

a siasra; i— 

There he comes back eating, playing and enjoying in the company 
of women or by means of vehicles. The sum and substance of the above 
extract is—He (the Jiva) after going to those worlds, gets back his own 
natural form and goes back to the vicinity of the Lord Visnu whose grace 
is at the root of all this, that Lord is none but Purusottam. 

In the Kig Veda, X. 71. 7, we read ST<3TT^r 

This mantra also supports the explanation given ; for the explana¬ 
tion of it is as follows :—Then some go to the ocean of milk, some go to 
the two sides of the Asvattha, some go to the lake of neotar and drink 
there after bathing in those lakes, some see that Lord and some live in 
His vicinity. So the whole mantra does not speak of the one and the 
sameness of the Parara&tman and the Jiva, though it is sometime 
quoted specially the first part of it, in support of oneness. 

Again Rig I. 35. 6 :-wW *T WflSmfiKKg: q 

may be quoted in support of the argument for proving that the Jiva and 
the Parara&tman are not one and the same. All the Amritas or Mukta 
Purusas up to Brahra& depend upon the Lord, as all the parts of a chariot 
depend upon the pin ; if any one sees or thinks otherwise let him comp 
and speak before me. 

The sum and substance of the above mantra is,—My salutations be 
to the Lord Svayambhuva, the Great L>rd, on whom rest all the Purusas 
that have attained Mukti ; just as all the objects of a chariot do on the 
pin. This certainly does not speak of the one-and-the-sameness between 
the Lord and the Jiva. It has been said that there is no proof*in the 
Vedas which may lead one to think that the Jiva and the Lord- Param4t« 
man are not one and the same; for the mantra— WSflWl 
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—The Purusa who is formless and is called PrajfiAtmA 
(jrSflWT) in man is the same and one with that one in the sun. 

This at first may lead one to think so, but there is another mantra a 
part of which is mi —when those two leave. But the word —* 

They two—speaks of the two forms of the one and the same ParamAtman 
(and not of Jiva and ParamAtman). The Lord who is within the body of 
each individual does not think himself one with the physical body. (He 
never thinks that this body is his); but it is the Jiva which has such an 

VtfwTffT (AbhimAna); the Jiva only thinks this body is his. The Lord 
JanArdana is the guide or governor of this Jiva. That Lord JanArdana 
who is in the sun is called Hatnsa (gfl:) an( l ^ * 8 He who is Aham— 
unavoidable or constant; He is Hamsa because He goes (from —Han— 
to go). And because Ho is Aheya (*?£*?)—unavoidable or constant, it is 
therefore He is**** Aham. 

That JanArdana is present in the eyes of a man in that form in which 
He presides in the sun. He who is in the eye is separate from Him who 
is in the sun. These two, the JanArdana in the sun and he who is in the 
eye of a man go away from the body of the dying man. When these two 
gods,—the two Janardanas, one of the eye and one of the sun, leave the 
dying man, it is then that he sees the symptoms that portend approaching 
death. It is then that the Purusottama should be meditated on. This is 
what has been said in the Harivaiksa. (Hence it is that at does not mean 
the Lord and the Jiva, but the two forms of the Lord). 

It has been said that the ParatnAtman it is who directs the Jiva; in 
BUppport of this argument we may quote the 6loka from the BhAgavata,— 
<4 Pure is the Ksetrajna ($ 331 ) and these pleasures and pains of the Jiva 
are of MAya and therefore momentary and so they appear and disappear 
and they are nothing but different varieties of the changes of the 
mind, Ksetrajna is Atman. He is Purusa the Old One within, He is 
Himself the illuminating light. He has no birth and Be is the Lord of 
all* He is NArayana (the prop of all human beings), He is VAsudeva 
(the bright existing Lord), it is through His MAyA that He appears 
different. ” 

Moreover in HarivAmda it has been said—The Lord Visnu is always 
within the Jiva surrounding Himself by His IchchhA (f^f) or will (which 
is another name for MAyA). 

It is He who directs the Jiva and it is He who is called K^etrajfia. 

Prajnatma is Asarira (without body) ; this qualifying term ** with¬ 
out body ” does not suit a Jiva; therefore Asarira PrajnatmA cannot but 
mean any one else other than the ParatnAtman. “ He is thy Atman, 
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governor of thy inner-world and deathless. Anything other than Him 
is touched by misery. n Here also we learn that none but the Jiva can be 
subject to misery. 

Moreover there is another Sruti— 1 “ The Atman is within the heart 
of hearts of all the beings and He is all one; such should one know Him 
&c. ” 

“Brahm& and the others are all beings and Lord Hari is within them 
all; Ho is equal in all the beings. He really knows who knows Him as 
such. ” This extract from the Mah&bhstrata speaks in our favour. In 
proving oneness of the Jiva with the Param&tman some accept the terras 
in their actual or literal sense, and some have recourse to Laksan& 
i. e., accept the secondary meaning of the terms. As far as the direct 
meaning of the terms can be accepted one must not have recourse to 
Laksanfi. 

Should one say the terms can be taken in their literal sense, we may 
object by saying it is quite against actual experience; (the Jiva never 
experiences oneness with the Paramatman). In support the following 
Sruti may be recited :—“Knowing Him to be so, (the Jiva) becomes death¬ 
less in this world, no other path there is. ” 

Here it has been said that the Jiva attains Moksa when he actually 
knows the Paramatman to be thousand-headed, to be the governor of all 
and to be the superior to all; but the &ruti never says of becoming one 
with the Lord. Though it has been said—3^^$^ —This is all 
Purusa—it is to be understood thereby that it means to say of the over¬ 
lordship of the Paramatman, but not of the oneness of the world with the 
Paramatman ; for it is supplemented by —He is the governor 

in Moksa. Now one may object the oneness is apparent in the mantra— 

Ifli —“ This is all Purusa,—this what ha9 been, this 
what shall be and this what is at present. ” In answer this l§loka of the 
Mah&bh&rata may be quoted as the explanation of the above mantra,—• 
“ All this is His (of the Paramatman) and not is one with Him. The 
Paramatman is the master of what has been, of what shall be, and of what 
is at present, as well as of those that have attained Mukti. It is therefore 
Visnu who has been called, in the $ruti, the Purusottama,—the Purusa 
who is the best or over-lord of all. ” 

Mukti can be attained by Bhakti only. Bhakti is the firm belief 
( ) attended with steady attachment towards the Param&tman,—the 

belief that is the consequence of clear knowledge that He is the best 
(oyer lord) of all. No other means there i9 for attaining Mukti. That 
Bhakti is Sure, to bring on Mukti, if she is fully developed according to 
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one's capacity. She cannot be called fully developed if she is not attended 
with a direct knowledge of the Lord. One must know that the direct 
knowledge of the Lord must follow the instructions of the great teachers 
who can instruct accoiding to the capacity of his disciples ; this is also 
necessary in attaining Mukti. The attainment of such a teacher or guru 
cannot but bring Mukti. Dhy&na (meditation, serving a great teacher, 
performance of daily and occasional rites, seeing the holy shrines, giving 
away gifts, repeating the mantras, the study of the Vedas, singing songs 
in praise of the Lord Hari, the performance of the acts of religious devo¬ 
tion ( Wcf ), etc., and worshipping with the Tulasl ( g«$*ft )leaves, all these 
are intended for generating Bhakti ; but these go for nothing if there be 
ho Bhakti. One wh> has got Bhakti is sure to attain Mukti ; but none 
can ever expect to attain Mukti without Bhakti. The 5astras that do not 
teach about Bhakti are like paths that lead astray. They speak for 
misleading the people by generating in them a wrong notion,—who say 
Mukti can be attained without Bhakti or love of the Lord, who say 
that the Param&tman and the Jiva are one, and who say that the Lord 
Hari is the same as Siva or Brahma. Such teachings should not a wise 
man accept. The Lord has been brought down to a lower level by such 
teachings as the Jiva and the Parara&tman are one, or Lord Hari is the 
satnd God as 6iva or Brahm&. The object of doing so is to produce a 
wrong notion in the minds of the devils (Daityas). Visnu, V&yu, Girisa, 
Indra, the Devas, the llisis are all different, they have different capacities 
and they have all different qualities. Visnu is inferior to none; but He 
is known to be the superior. Any of the S&stras that teach other doctrines 
than this must be regarded, to be the iSastra for misleading the Asuras. 
“ Parainaloka ( Wiretap ) or Mukti may be attained," it is said in the 
Harivaiksa, “ by one who comes to know the Lord Visnu to be the superior 
or governor of all.” It has been said in the PadraapnrAna—By giving 
away one’s own weight of gold, silver, etc., (commonly known as TulAdAn 
—), by performance of the sacrifices such as A&vamedha, &c., by 
bathing in such holy places as Ka&i, PrayAga, &o., by performing the 
Sr&dh as of the forefathers at GayA, by studying the Vedas, by repeating 
the mantras, by austere penances, by checking the internal organs such 
as mind, &c., by subduing the external organs, by kindness to all beings, 
by serving the great teachers, by speaking what is true, by performing 
the rites enjoined by the S&sfcras in different stages of life, by acquiring 
knowledge by meditation a man cannot attain Mukti ( ), if they 

be performed without connection with a fully developed Bhakti." Again 
the Nrisimha PurAna says—“The term BhAva (‘ Hfq ) means Bhakti and 
the man who has attained BhAva or Bhakti is called BhAbuka*" 
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Moreover it is written in the Bh&gavata—“ Among millions of the 
Mnktas that do not look upon their bodies as their own, and of the Siddhas 
that have attained knowledge, hardly can be had such a one who is 
N&r&yanapar&ya^a—that is, who looks upon the Lord N&r&yapa as the 
best of his support and who enjoys therefore a real peace at heart. ” Here 
the adjective Par&yana clearly speaks that N&r&y&na must be looked upon 
as the chief support before one can expect to attain Mukti, 

The Bhdsya on Abhydlcfita Brdhmanam. 

MANTRA 5. 

The four-faced god BrahmA, was born a Br&hmana from the Lord 
Vi$nu, and this was before the world was created ; and out of Him, grew 
those that are Kgatriya by caste. Vayu, SadaSiva, Ananta, Garuda, 
j§akra, K&ma, Varuna, Soma, Sftrya and Yama, these were the Ksatriyas 
among the gods that were first created by BrahmA The Gratis say 
that the Ksatriyas are superior to all the castes. Nowhere is any caste 
superior to the Ksatriyas except the Br&hmanas. In the R&jasfiya sacrifice 
as well as in the Asvamedha sacrifice only, the R&jA (Soma) becomes 
superior to the Br&hmannas. It is therefore that a Br&hraana setting his 
seat below, worships a Ksatriya (Soma) in the R&jas&ya sacrifice ; inspite 
of all that a Br&hraana is of a higher class than of a Ksatriya. This is 
why at the end of the R&jasfiya, a Ksatriya should bow at the foot of a 
Br&hmana. A Ksatriya who kills or does harm to a Brahmana is ret* 
garded as one who has killed his father. It has been said in the V&mana 
Pur&na “ He who is injurious to Br&hmana becomes a sinner (guilty) 
amounting to having killed his own father. 99 So also it has been said 
in the Agni Purina —“ A Ksatriya who has killed a Br&hmana is as much 
guilty as is he who has killed his own father possessed of higher 
qualities." In the dictionary named Sabdatattva the words IsAna and 
V&yu, Mrityu and {§esa, Indra and Garuda, Parjanya and Purandara or 
Sakra have been given as synonymous words. It has been said in the 
Pratyaya: though a Br&hmana deserves respect, yet he himself sits below 
and worships a Ksatriya. The object of doing bo is to pay respect to a 
Ksatriya in the RAjasfiya sacrifice. 

MANTRA 6. 

All the sons of Diti ( ) excepting VivaivAn (Sun), Indra, 

Varuna and Vignu, all the Rudras excepting Rudra, all the VAyus ex* 
cepting the VAyu, all the Vasus excepting Agni, these all are called of 
the Vaifiya class. BrahmA who was alone born from the Lord Hari y after 
creating the Ksatriyas such as VAyu, &c., thought his family insufficient. 

18 
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Since he had still a desire for a larger family, he created the class of the 
VaUyas; even then he had a desire for a much more large family, so he 
created the gods of the Sudra class, such as the twin Asvins, the earth, 
K&la (time) and Mrityu (death). Though Sudras, they are no doubt gods. 

Brahm& himself was the creator and these were the P&laka gods,i. e., 
the Protectors. Now a thought crossed the mind of BrahraA as to how the 
created world should be maintained and how the world should attain a 
higher condition. Then with the permission of the Lord Visnu, he 
created Dharma C ) called Haribhakti ( )* i. steady 

attachment to the Lord Hari. He also created Dhairya ( ) in all 

the living beings. This is only a different form of V&yu. Superior to 
V&yu, therefore, there is none excepting the Ever Lasting Lord Visnu. 
V&yu is the master of all the K$atriyas, such as Sesa, &c. Since V&yu 
upholds the people, he is called Dharma, (Lit. the Upholder). He who 
is weaker than this V&yu of which the form is devotion towards the Lord 
Visnu, may wish with the help of this V&yu to attain the Lord, just as a 
man expects to see the great king through the help of a prince. The V&yu 
who is Dharma (the Upholder) is the same that is Satya ( ) 

Truth. This is why one who knows Dharma is said to know Satya also. 
So it has been said also in the Naradiya Pur&na —“ One who knows Satya 
is also said to know Dharma, because the same V&yu is the presiding deity 
of them both.” Br&hmanas are so called because they are Brihat 
or superior to all the classes. The K$atriyas are so called because they 
defend from injury. The Vaifiyas are called vit ( fire ), the inferior, 
beoause among the three classes, Br&hmana, Ksatriya and Vaisya, they 
are the inferior. The word !§&dra consists of three words g (&u), 5 
(da) and * (ra). g (fiu) means g*?; the 3 (u) of g ( 6 u) has been lengthened 
intog(sfi) to mean excess of g^ or welfare. The word ^(da) means 
(datta) given, and 1 (ra) means one who takes delight. There¬ 
fore Sfldra is he who always takes delight in whatever is given by the 
other three classes for his welfare. 

Brahm& who is Br&hmana by caste is in Agni (Fire) among the 
gods and with the Br&hmanas among men. Pavana ( ) who is a 

Ksatriya, is with Suparna, Sesa, Rudra,—they all being the kings among 
men. The nasal V&yu is a Vaiiya and he is with the Vasus &c., 
among the gods, as well as with the Vaisyas among men. Nirriti who 
is a Sftdra is with N&satyayah ( ) among the gods, in the earth 

with the S&dras among men. Since, Agni is the special seat of Brahmft, 
so it has been ordained that gfe: (Havih), clarified butter, should be 
poured into the fire in order to satisfy the gods and then one should ask 
for the worlds (that one desires). 
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So also BrahmA resides in the body of the BrAhmanas among men. 
Because BrahmA who is of the highest caste resides in fire and in the 
body of the BrAhmanas, it is therefore, that one desirous of satisfying 
BrahmA, should satisfy the fire and the BrAhmanas. When BrahmA is 
satisOed, Visriu is satisfied, and then the latter is pleased to give the 
worlds desired (to the one who satisfies BrahmA). One who tries to satisfy 
the fire and BrAhmana but fails to know that Lord Hari is the great 
support of all, is not allowed by Him to enjoy (the worlds). As the Vedas 
will bear no fruit if they are not properly studied, as no action bears 
fruit if it is not properly performed, so Visnu, the Lord of the world, 
will give no fruit to one who does not know him rightly. So it is, that 
if a man who ha9 no real knowledge about the Lord Qari, performs suoh 
great sacrifices as Asvamedha, &c., the fruits that Qe will reap will be 
momentary and subject to decay. He who is Visnu is the jLtmA, because 
He is Aptak&ma ( WQWW ), in Him all the objects of desire are attained. 
He is the great support of all; a wise man should meditate on Him as 
such. A man who checks the course of his restless mind and constantly 
meditates on the Lord Visnu, so as to realize that He is the great support 
of all, that man has the fruits of his good actions for ever by him. The 
BrahruAnda PurAna also says just what has been said above, when that 
Purana say8 that through worship a man becomes pure of all the evils, 
attains Mukti and goes on constantly enjoying the fruits of his good deeds 
residing in the vicinity of the Lord Visnu. 

That one who directs all the Jivas residing in their heart of hearts, 
is the Lord Visnu ; He is called the Atman or JLptak&ma in whom or from 
whom all the objects and desires are attained. He is the Loka or support 
of all the beings, He is present in the heart of hearts of all the beings. It 
is He who performs the Vaisvadeva Homa and other sacrifises. 

The Lord Hari has pity for the gods and it is therefore that He 
is the support of them all. He is also the support of all the Ijjtisis; which 
is evident from the knowledge of the ^li§is that has been enjoined in the 
mantras. He is the support of the Pityis because He who is present in 
the Jivas, g’ives birth to the sons as well as their bodies. The Lord is 
the support of all the beasts because it is He who maintains them with 
food and drink; He is the support of the human beings because He 
maintains them with their food and He is the support of all the animals 
because He maintains them somehow or other. It was on the banks of the 
tfttUPT (K&ira-samudra) or the milky-ocean, that the Lord gave the 
sacrifices to the gods as their food when BrahmA asked him for it. All 
these facts clearly show that none but the Lord is the support of all the 
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worlds. All the beings wish for the eternal life of him who knows full 
well how the Lord Vis^u is the Great Support of all. As no one wishes 
the destruction of his kings, &o., who are his own support, so do no beings 
wish for the destruction of one who knows full well how the Lord is the 
great support of all. It has rightly been said in the Bhavisyat ParvAdh- 
yAya that all the Vedas and all the philosophies unanimously speak of the 
great suppoit of the Lord. It is not that the Lord Hari when he incarnated 
as Rama, Krisna, &c., worshipped the gods simply because to do so has 
been enjoined as the duty of all ; but formerly in the Satya Yuga 
BrahmA and the other gods worshipped the Lord Hari when they found 
all attain purity after worshipping the Lord and become free from the 
fear of hell and assume any position according to their own will; and 
when they (the gods) found that they received no worship from the others 
on that account. They worshipped the Lord because they were bid by the 
Lord to do so, so that the others might follow their example. And I, 
Rudra, too, worshipped Him with a proud heart that I might excel him. 
Then the Lord of the world, who is all kindness and always favourable 
towards the devotees, was pleased to worship these gods after when he 
had incarnated as RAma, Krisna, &c. This very thing has been said in 
the Padma PurAna—“ The kind-hearted Lord worshipped the Pitris, the 
Devas and the BrAhmanas with Havya and (Kavya) (oblations 
&c.) Hence it is that the gods are worshipped in the worlds by all the 
beings. 

First there was one NArAyana. He wished for a wife ; this wish was 
for (Bhoga) or enjoyment ; for it is not that there was not 6ri, for she 
is ever existing. Though NArAyaija and Sri are both ever-existing, yet 
when Ho is separated from Her, He is said to be alone. Joining with 
Her the Lord wished for a son, and BrahrnA was born and then were all the 
Devas. The son having been born he wished for wealth, when the Egg 
and various things came into existence ; and in the midst of this Egg 
are all the worlds. Then that Superior Being wished to act and the 
effect was He offered sacrifices to His own Self. That Eternal Great Lord 
Vis^u is called the Atman because He is full in Himself. Thus it is, 
whenever a man desires even now, he desires this much, i.e., the four 
things only, viz., the heavenly possessions, the (Sukha) or heavenly 
bliss, the Vedas and the worldly friends which excludes such things as 
gold, &c. Any man who is wanting in any of these four, regards himself 
as not fuli. Hear now, how a man becomes full. That knowledge which 
is not separate from the Atman is the Superior mind ; and one’s own 
Atman is what remains even when one has attained Mukti. The pure 
and immaterial vak is the wife, the strength or energy that is pure is the 
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progeny, the pure ear and the eye are the possessions, the first is the 
heavenly and last is the earthly. The work is to meditate on the JLtman in 
this way. These six should all be given over to Lord Hari. With the 
help of these five, viz., the Atman, the wife, the son and the two kinds of 
possessions, the sacrifice is performed ; and the Purusa only is the Pasu 
( ) (animal to be sacrificed), who again is the outcome of these five viz., 

the parents, their previous deeds, the food and the deed of the one born. 
All the animals that are born, are born subject to the five above. He who 
having the position of the Brahmana worships these five, gets through the 
grace of the Lord Visnu mastery over this world. Those that are incapable 
of attaining the position of the Br&hmana may get to the position of the 
gods or the Devas ; those again that are unable to get the position of the 
gods may become dear to the people of all the worlds; and they all 
may gradually attain Mukti; no one should entertain a doubt about this. 

A man can never reap the fruits of his own meritorious deeds, if 
he does not realise within himself that his parents are the great support 
and are superior to all in their real worth. He who is fully conscious 
of the value of his parents, infinitely great is the result when he wor* 
ships the Lord and performs the duties enjoined ; also he gets whatever 
he desires to get. It has been said in the N&r&yana !§ruti which we quote 
here in support of what has been just said. The Paramatman may be 
called the Support of all the worlds, because He is in the heart of hearts 
of a householder (a grihastha) on whom depend all the worlds. Vifiju 
is the great support of the gods in the sacrifice because He is in the heart 
of hearts of the householder (be he wise or not). The Lord is the support 
of the Risis because they all are called on (remembered) in the study of 
the Vedas (performed by the householder). The house-holder who is 
thus conscious of the presence of Visnu within his heart, in his study of 
the Vedas, in performing Sr&ddha of his forefathers, in giving food 
to all beings and in worshipping the gods, may that householder live 
long, such is the desire of the gods, for he is their support. Such is 
the only conclusion arrived at by all the Risis, in all the Astras written 
by them. But that N&r&yana Sruti goes on to say that the gods are the 
support of the human beings, but human beings must not be known to 
be the support of the gods. N&r&yana again is the support of both men 
and the gods. Moreover that Purina says: “Brahm4 is the JLtm& 
or soul of the world, and H*ri is the soul of that BrahmA 99 

Prom the Lord V&sudeva was first born the four-faced god Ohatur- 
mukha. He wished for a wife, then for progeny, then for wealth and 
then to work for Hari. With such desires in his mind he did not think 
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himself full; in ordor to make himself full he took to wife the goddess 
V&k, he got Pr&na for his son, the eye both internal and external and 
hearing (a form of knowledge) for his wealth, and Atman (i. e., the wor¬ 
ship of Atman) for his work. In this way he worshipped the Lord Ke&ava 
by his mental sacrifice. Then from V&k appeared Sarasvati for his 
wife, and from Pr&na sprang up V&yu for his son, and from quarters the 
Lokas or the worlds bright as gold. Then the Lord Puru^ottama dis¬ 
appeared from her direct vision or sight. She produced varieties of 
knowledge which the Lord accepted with the help of tho ear and he 
devoted as he was to the great Lord, did various acts by meditation. 
He had manas ( JWJT ) or mental sacrifice also owing to which, it is said, 
that he had five or he is five-fold; because from the five (such as V&k, 
Pra^a, Chaksu, Srotra and Deha) he got the five beginning with wife and 
ending in Karma (thinking). So even now, the wise man who worships 
the five or looks upon those five as a means of worshipping the Lord 
Visnu does not fail to get everything. That man is sure to attain 
Mukti in the end who meditates on the gods of those five viz., Hari, 
N&r&yana, V&sudeva, Sankar§ana, Pradyumna and Aniruddha. The five 
sacrifices are—the three Savans ( ) together with the one preceding 

and the one following; the five of the Puru§as as well as of the animals 
are the middle part, the head, the two sides and the tail ; the four quarters 
together with the middle these are the five everywhere. 

Here ends the Bhdsya an the Avydkfita Bdhmanam . 


Fifth (Saptanna) Br\hmanam. 

MANTRA I. 5* 1. 

f i 

i sufara qf q i w $ftq*%s 

5WRTR qq^T i 

%TSWTT% I 

* q^m q \\\\\ 
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if?! Yafc, which, faa? PitA, (Lord Visnu who is the common) father 
(of all). TOTfnfa SaptAnnAni, seven kinds of food or objects of enjoyment. 
They are called Anna, ( OTT ) since they all give satisfaction. These 
are:—1. What is eaten by all animals. 2. Vaisvedeva, i . e„ offerings 
made to the VaiAvedevas. 3. Valiharana ( ), offerings made to 

the gods. 4. The mind of the animals. 5. Their speech. 6. Their 
five VAyus. 7. Payas ( ) milk. ttaWT MedhayA, by his own will. 

QTOT TspaaA, by karmas of the creatures. Ajanayat, made ; crea¬ 

ted. Ekam, one, out of these seven. One kind of food. Asya, of 
this world, snwof SAdhAranam, common. £ Dve, the two, Vaifivadeva 
and Valiharana. $qi«^DevAn, to the gods. AbhAjayat, assigned, 

gave. sftfidf Trini, the three, mind, speech, and five VAyus. Wfffs} 
Atmane, for his own self. Akuruta, made. qgjsq: Pasubhyah, to 

the animals, Ekam, one ; Payas ( ). PrAyachchhat, gave. 

Tasmin, in that payas. Sarvam, all ; the whole world. 

Pratisthitam, is dependant, qq Yat, whatever, Cha. srrfiafft PrAniti, 
breathes ; is alive. Yat, whatever. ^ Cha, and. Na, not ; does not 
breathe. KasmAt, from (Hari called) Ka. aifa TAni, these (foods). 

OT?T SarvadA, always. AdyamanAni, being eaten. W Na, not. 

$rh?3 Ksiyante, are consumed; are exhausted, q: Yah, who. ^ Vai, 
verily, Tam, that. Akgitim, inexhaustible; the Lord Hari 

who is the constant source of food to all. Veda, knows. *?: Sah, he; 
the knower. Annam, food; this word has been used to indicate all 

the objects of enjoyment. STcft%«T Pratikena, tending towards himself; 
without any effort arfcrAtti, eats; enjoys. *t: Sah, he; the knower. 

DevAn, to the gods ; among the gods, irfq Api, even. Gach- 

chhati, goes. Qi Sah, he. 3T? Grjam, the food that gods eat. s q sftqfi t 
TJpajtvati, lives on. ifci, these. $lokAh, the verses ; that need 

the explanation. 

i. Of the seven kinds of food which were created by 
our Father (Visnu) by His own will and according to the works 
(of the Jivas), one is common of all; two He gave to the 
devas ; three He made for His own self ; and one He gave to 
the animals, on which depend all,—all^ that breathe and all 
that do not. (Because they proceed) from Ka (Hari) they are 
not exhausted, though they are always being consumed. One 
who knows that Lord Inexhaustible eats the food easily. 
He goes even to (the level of) the devas. He lives on the 
foods of the gods. Such is the Vedic mantra (which needs 
the following explanation).—56, 



144 BRlHADARAN TAKA- UPA N1SAD. 

MANTRA I. 5. 2. 

qcqjTTqnxq item qqqx^qqf^fq f| 
qqqTssiqqreqqT i gqsq^q i f^fox^q 

a?*reT*nT*Frf qf^q^ I q q ^rf|qi^ q q 
qx^x sqxarq% fqw^qq i g gqTqqx^qfgRx i 
I# ^ H|rf ^ q*qi|iU% qqq ^|?Xq l3X§T 
®n|^scrqwqi^ T fqm i 
q^qx^x^qxsp: *qr^ I 

qsjvq <?qr inqqsTgfq qcqq: ( q^T ^fcnsr 

qscrq^>q^qRq I q*qxq g&qXT STTcf ^cf ^XXq ITT%- 
%f qfcq 5RR qig^nqq^m qr^f ^TqqT|qpTT^ fT% I 
qfcq^ qqr qm%f q^ qxfaxfq q^ %ra i qqf% 
qq m%Tp q^ jnfaxxq q^ q i 
q^Tg^qTg: qqcq* qqqx ^f^qqq4?5 ^xqqtfq 
q qqx fq^nq i q^q^|xfqq^:qqi|rqq^qfq i 
^q fqf RrqqW) f| ^v^Tsqn^f qq’qjfq I 

qRqrqrfq q ^q^^qiqifq qqgfq i qq%x qi 
ar%fq: q f^q^q gq: qq^qq^ i % qxq%xq 
%gfq i gq%X qi srf^fq: q ft^q?q fqqrfqqT ^qq% I 
^fqqfq^f fqfc^ft^q f i %xsqxqf% qfq%%fq i 
qqf qqtqr qj^c^qq I q gqxqfa q^jfq q 
qqqtqqtfq qq^qx u 9 n 

>o ' 

<11 Yat, which. f^9T Pit&, Lord Visnu who is (he common father to 
all. UglVlft Saptftnn&ni, seven kinds of food, ibTOI Med hay ft, by His 
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own will. STWT TapasA, according to the deeds of the Jivas. 175R33 
Ajanayat, created. (ftlti,this; such is the mantra, ft Hi, certainly ; 
indeed. fqrrIT Pita, the father. MedliayA, by His own will. tfTOT 

TapasA, according to deeds. a?3Rq<j[ Ajanayat, created, qpf Ekam, one. 

Asya, of this. SAdhAranam, common. (ftlti,this; such is 

the mantra. Idara, this; it. ^«T Eva, only. Sfqjq Asya, of this; of 

mankind. Tat, that. SAdhAtanam, common. Mrrf Annam, food. 

Yat, that. ((Hldam, which. srsft Advato, is eaten. 3 : Sah, He. «f: 
Yah, who. Etat, this food. 3 q Upa, near at hand. His own. (This 

word is to be supplied). 3qj*^ UpAste, thinks. $r: Sah, he. qiW: 
PAptnanah, from sin. 5T Na, not. cwgrefc VyAvartate, turns, ft* 
Hi, because, Etat, this food, first Misram, mixed, common to the 

Devas and BrAlnnanas. ^ Vai, truly; in fact. ^ Dve, the two. 

DevAn, to the gods. Abhajayat, (He) assigned ; gave. (ft Iti, 

this; such is the mantra. Hutam, offerings poured into the fire for 
Visvedeva ( ) ; this is done at the time of receiving guests. It is 

called Visvedeva. ^ Cha. srgff Prahutam, offerings or oblations made to 
the gods. Cha, and. cT^rr^ TasmAt, therefore : because Visvedova and 
Valiharana are two foods of the Devas. Devebhyah, for the gods. 

Julivati, (offerings) are poured into the fire. ^ Cha, an d. srsgft 
Prajuhvati, the offerings are made. The nominative of theso two verbs 
is STtffRT: A dy at an Ah, men of the present day. Wi Atha, on the other 
hand, Darsapurnaraasau, ceremony at the new moon ( ) 

and the ceremony at the full moon ( cpiJTTff ) Ahuh, say. 5 %. 

cHSffRI TasmAt, therefore ; because Vaisvedova and Valiharana are foods 

of the gods YAjukah, the sacrificer. (ft: Istih, kamya offering. 

W Na, not. SyAt, should bo. qjgvq: Pasubhyah, to the animals. 

Ekam, one. siTq^( PrAyachchhat, gave. 5 % Iti, this, Tat, that; that 
food, qq: Payah, milk and such other like liquid food. Agre, in the 
beginning ; in infancy, *Tg**l[: ManusyAh, men. ^ Cha qscrq: Pasavah, 
the animals. ^ Cha, and. qq: Payah, milk, aqafteft Upajivanti, live on. 
ft Hi. TasmAt, therefore; since milk is the food in infancy. 3TRf 

JAtam, new born. ffcTT?:* KumAram, child, Ghritam, ghee; melted 

butter, m VA, or ; or butter. Agre, first. srft$ftfft Pratilehayanti, 

make it lick. ^ Vai, it is well-known. Stan am, breast, Kgqr'tfft 

AnudhApayanti, make it suck. $ Vai, it is well-known. WF Atha, on 

the other hand. srict JAtara, uew born, er?fi Vatsam, young one (of 
animals). AtrinAdah, non-eater of grass, (ft Iti, this, inj: 

Ahuh, they say; they call. 3 %^ Tasmin, in it. Sarvam, all. Sfftfe# 
Pratisthitam, depend. Yafc, whichever. Cha, and. STtftlft PrAniti. 
breathes, qr Cha, and. ^ Yat, whichever. «T Na, not. Iti, this; 

19 
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such is the mantra, f* Hi, because, qqfq Payasi, on milk. q^ Sarvam, 
all. qfqfaq Pratisthitam, depend, qq Yat, whichever. q Cha, and. 
qrRofq Pr&niti, breathes, qq Yat, whichever, q Cha, and. q Na, not. 
qqqt Payasa, with milk, q*q?q^ Satnvatsaram, the whole year. 
Juhvat, after having performed homa. Punarmrityum, repeated 

death; tho world; ignorance, mqqfq Apajayati, conquers ; attai.ns Mukti 
or Knowledge. Iti. qq Yat, as ; which. Idarn, this, qig: Ahull, 

(Tho wise) say. aq Tat, that. qqr TathA, in that sense ; in literal sense, 
q Na, not. fqfITq Vidyat, should know, rr^i Evatn, this ; the creation of 
seven kinds of food. Vidv&n, one who knows, qq Yat, the very, 

qq: Ahah, the day. qqqT Payasa, with milk, sjqtfq Juhoti, performs 
the homa ( qlq ). qq Tat, that very. qq: Ahah, day. gq*j'egq( 
Punarmrityum, repeated death, qqrqqfq Apajayati, overcomes. (Supply 
—qq? Yatah, because; and qer: Atah, hence), fq Hi, because. ^%*q: 
Devebhyafc, to the gods, qq Sarvam, all. qqifi' Ann&dyaui, food, &c. 
qq^fq P ray achchhafci, gives. (Supply—Payol omena, performing 
the homa ( qtq ) with milk). 35q?Tq Kasmat, owing to (a name of 
Hari). qtfq Tani, these foods, qqqr Sarvada, always, qsWTqrfq Adyama- 
n&ni, being oaten, q Na, not. K^iyante, aro exhausted, Iti, 

this ; such is the mantra, gqqs Purusah, Visnu. ^ Vai, indeed ; in fact. 
qf$ffa: Aksitih, (Food) inexhaustible, q: Sah, He. Idam, this, q;^f 

Annam, food, gq: gq: Punah-punah, again and again. 3?qq^ Janayate, 
produces, q: Yah, who. t Vai, verily. qqj Tam, that. qfqfaq( Aksitim, 
inexhaustible. Veda, knows. Idam, this. gws Purusah, Visnu. 
^ Vai, indeed; in fact. wffiirfa: Aksitih, inexhaustible, q: Sah, Ho. vt 
Idam, this. SFstf Annam, food of seven kinds. fqqifqqT Dhiy&dhiy&, 
through His own will, qsqfa: Karmabhih, by His acts. qqqq Janayate, 
produces, qq Yat, if. Vai, indeed, i*qq Etat, this; repeated pro¬ 
duction of food, q Na, not. jqfq Kury&t, should do. qq Tat, then. sftq^ 
Ksiyate, becomes exhausted, q Ha, it is certain, q: Sah, he. Annam, 
food. Atti, eats. Pratikena, without any effort, ^fq Iti, this ; 

such is the mantra. Mukham, the mouth, qql^ Pratikam, the word 

Pratika g#q Mukhena, by the mouth qfq Iti. Etat, this; the 

eating of food, q: Sah, He. ^qrq, Dev&n, to the gods. qfq Api, even, 
q^fq Gachchhati, goes, q: Sah, He. Orjam, the food that gods eat. 

qqqlqrq upftjivati, lives on. ^fq Iti, this; such is the mantra, q^qr 
PraSamsA, praise ; a word of praise. 

2. (When the mantra that says) “our Father created 
seven kinds of food by His own will and deed” (it recites 
a true fact for) the Father created them by His will and 
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according to the deeds (of the creatures). (When the mantra 
says) “ One is common to all;” (it means) the thing that is 
common to all, is what is (the) food which is eaten (by them 
all). He who thinks this food as exclusively his own does 
not turn from sin, for, it is common,—common to all creatures. 
When the mantra says “two of them lie gave to the gods” 
(it means) these two are Vaisvedeva Karma, and Valiharana 
Karma. Therefore, it is even now, that offerings are poured 
into the fire (at the time of receiving guests) and oblations 
are made (to the gods). But on the other hand, some say 
that these two are Darsa and Purnamasa. Therefore, a sacrificer 
should not look to the fruits (of the sacrifices). (In the mantra 
it has been said) “ to the animals one He gave.” (It means) 
what He gave was Payas,—milk. For, men and animals in their 
infancy live on milk only. This is why a newly born child is 
made to lick Ghrita (clarified butter) or it is made to suck the 
breast (of his mother). Therefore all newly-born young ones 
of animals are called Atrinada (non-eaters of grass). In 
the mantra it has been said—“ on it depend all that breathe 
and that do not.” (Such has been said) because it is on milk 
only that all depend, all that breathe and all that do not. It 
is said by some that one overcomes repeated death by performing 
the sactifice, for a year with milk. This is not to be understood 
(as literally correct. On the contrary) he who has a knowledge 
of these (seven kinds of food) gets rid of repeated death, 
the very day that he performs the sacrifice with milk, because 
(on performing the homa with milk) he supplies the gods 
with everything (such as food, &c.) The mantra says— 
“owing to the Ka, the All Blissful Hari, they are not exhausted, 
though they are always being consumed.” It is so said because 
the Purusa (the Lord) is, in fact, Inexhaustible. It is He 
who produces food again and again. It has been said in the 
mantra—“ one who knows that Lord Inexhaustible.” It means 
that the Purusa (the Lord) is Inexhaustible. It is He who 
by His own will and according to the deeds of the creatures 
produces these foods. If He had not made food grow again 
and again, then it would have, indeed, been wholly exhausted. 
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In the mantra it is said—“He eats the food (Pratikena) easily.” 
The word Pratika means mouth. The sense of the sentence 
is—He eats by the face. “He goes even to (the level) of 
the gods. Pie lives on the food of the gods.” This is a 
sentence expressive of praise.— 57 . 

MANTRA I. 5. 3. 

SffwrSTOTT STOof ^TOiqfura 1 

sr^tt \ 

t^rtr i m aj^^T suite i %qi fpercrorn i 

^U f| m [ m%15qT^T ©UR 3^R: 

mq I 5TT SRUTcUT I Ulster 

*temu: smuu: u ^ n 

tftfia Trini, the three, 3?Tf5R% Atmano, for Himself ; for His own 
satisfaction. Akuruta, made. ^frT 11i, this ; such has been said 

in the mantra. *?*T: Manah, mind. Vaeham, the speech. JTPH 

Pr&nain, tho Prana Vavu. ftlfir Tani, these three VTcJT^ Atmano, for 
Ilie own satisfaction. Akuruta, Ho did; He made. *Fq5CJPTT: 

Any atramanah, with my mind directed to another thing, unmindful. 

Abhuvarn, I was. 3[ Na, not. Adarsain, I saw. 

Any atratnan&h, with my mind attached to another thing. 
Abbftvatn, I was. *T Na, not. Afirausam, 1 heard, Iti, these- 

these two are the indirect proofs, fg Hi, becauso ; tlio reason why a man 
says on being asked that I did not see, or did not hear, my mind being 
directed towards other things. The reason, why a man does not see 
or hear when ho is unmindful. 7R3F Manasil, by the help of the 
mind, Eva, only. Pasyati, a man sees. TCT&r ManasA, by the 

help of the mind. Srinoti, (a man) hears. 3>TR: K&rnah, a desire 

for one thing only. Samkalpah, determination. Vichi- 

kits&, a desire for things more than one; curiosity. ST^T Sraddhfi, 
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faith ; confidence. ASraddba, unbelief; want of faith, ^f?r: Dhriti^, 

steadiness; fortitude. Adhritih, want of steadiness ; impatience ; 

intoleration, jjfh Hrih, modesty ; bashfulness (in giving away things.) 
vft: Dhih, intellect. Bhih, fear. Iti. Etat, these. Sarvam, 

all. *T*T: Manah, mind.* ^ Eva, only; these are positive proofs. 
cRITrcl Tasmat, therefore ; on account of the superiority of the mind to the 
organs of the senses, srfq Api, it is. 2 * 53 : Pristhatah, on the back. 
Upaspristah, touched. Manasa, by the help of the mind fqSHsnfa 

Vijanati, knows; is aware, q: Yah, that. Kaschit, whatever. 

fiabdah, a significant sound; a word. qTTsF VAk, vak or speech. qq 
Eva, indeed, ff Hi, because. *TT SA, that ; just mentioned, t£qr EsA, 
this; VAk. afct Antam, the End, the Final, namely, Visnu. STTq^T 
AyafctA, traceable to. Every term speaks of Visnu, because every term 
is the name of the Lord. »f: Nah, our, of the llisis who are the seers 
of mantras irqr EsA, she; the Vak. Hi, it is well-known. Supply 
afainqxTr ^ AntamAyattA). qua: PrAnali, the Prana VAyu ; the vital air 
that makes us work. STqiq: ApAnah, the ApAna Vayu ; the vital air 
whose function it is to stop, ©qrq: VyAtiah, the VyAna Vayu ; the vital 
air that makes us perform deeds of strength. UdAnah, the UdAna 

Vayu that performs the function of union with God. OTTR: SamAnah, 
SamAna Vayu; the vital air whose function it is to direct the body, the 
organs and the mind. Iti. Etat, these, srq Sarvam, all. STUO: 

PrAnah, the Prana VAyu. <£q Eva, only. «fqq( Ay am, this. STTrqr AtmA, 
jiva. qq*qq: Etantnayah, has those prevailing as chief. $ Vai, truly, 
indeed, qi^qq: VAiimayah, having speech prevailing as chief. q£frqq: 
Manomayah, having mind prevailing as chief. Pranamayah, 

having Prana or vital airs prevailing as chief. 

3. “ The three lie made for His own self”—(so says the 

mantra). (By it, it is to be understood, that) the mind, the speech, 

and Prana are the three which He made for Himself. By 
the help of the mind only one sees, and by the help of the 
mind only one hears, (because one is heard to say)—“I did 
not see it because my mind was directed towards something 
else,” “ I did not hear it because I was absent-minded.” 
Desire, determination, curiosity, faith, unbelief, steadiness, 
intoleration, modesty, intellect, fear, these all are but mind 
only. It is therefore, that when one is touched on the back, 
he becomes aware of it by his mind. Whatever i;> a significant 
sound is but speech. This Speech, depends on the Final 
(Lord Visnu). Certainly our speech is such,—(we who are 
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Risis)—our Prana, our Apana, our Vyana, our Udana, our 
Samana, these Vayus (our vital airs) are all nothing but 
Prana. This Atma or Jiva has, indeed all (of these three) 
prevailing as chief,—in him the mind prevails, the speech 
prevails, and the Prana Vayus prevail.—58. 

mantra I. 5 4. 

5T^T %Tc|5T tjcf ^ %T%T 

II S II 

Ete, these. ^ Eva, only ; these—mind, speech and I’ntna. *»j ; 
Trayali, three. ^T^i: Lok&h, worlds; the [.residing gods of the worlds. 

Vak, Vak ; Sarasvati. am Ayam, lhi«. $ 1 $: Lokah, world ; Bhfiloka; 
the presiding deity of the world. ^ Eva, only. JJJT Manah, the prosid- 
ing doity of the mind, Brahin&. Antariksalokah, the presiding 

deity of the heavens, srng: i’ ran all, Vayu • the presiding deity of tho 
Piflna. Asau, this Lokah, Svargaloka (W*T55t5F:). 

4. These only are the presiding gods of the three 
worlds. Sarasvati is the presiding deity of this Bhuloka. 
Manas or Brahma is of the heavens ; and Vayu is of that 
world (the heaven).—59. 

mantra I. 5.5. 

ii h u 

3 W: Trayiih, ilie throe. ^r: Vedfih, the Vedas; tho presiding doity 
thereof. q^Ete, these. q^ Eva, only. Vak, Vak; (Sarasvati. q^T 

Eva, indeed. Rigvedah, the presiding deity of the Rigvoda. 9T«v: 

Manah, mind ; Rraliuia. Yajurvedah, the presiding deity of the 

Yajurveda, srr^U: Pi&nah, the Prana Vayus. S&tnavedah, the 

presiding deity of tho S&maveda. 

5. These only are the presiding deities of the Vedas. 
Sarasvati is the presiding deity of the Jligveda, Biahma of 
the Yajurvea, and Vayu of the Samaveda.—60. 
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MANTUA I. 5 . 6 . 

HgWTT <TrT ^ mm ^ *R: far!*: 
m%r sr^t: u e m 

^T; Devah, the gods, fq^: Pitarah, Pitria. jjgsqT: Manusydh, the 
presiding deities of men. Ete, these. Eva, indeed. Vak, VAk ; 
Sarasvati. Eva, indeed, ^30 Dev&h, the presiding deity of the gods. 

Manah, Brahma, ftnt: Pitarah, tho presiding deity of the Pitris. 
am: PrAnah, the Prana V&yus. Manu^yAh, the presiding deities 

of men. 

6. The presiding deities of the Devas, the Fathers and 
men are indeed these three. Sarasvati is the presiding deity 
of the devas, Brahma of the Fathers and Vayu of men.—6i. 

MANTRA I. 5 . 7 . 


mi mm y^ Y 5 * ftraT w*nm mw 

BT^T U * U 

ffaj PitS., the father. JTRTT M.ttil, the mother. 5T3IT PrajA, children. 
Eto, these. Eva, indeed. «w: Manah, Brahma, fq^rr PitA, the father. 
VAk, VAk ; Sarasvati. JTTtn MAtA, the mother. srr«5J: PrAnah, the PrAna 
VAyus. srgft: PrajAh, children. 

7. These are, indeed, the presiding deities in father, 
mother and children. Brahma is the presiding deity in the 
father, Sarasvati in the mother and Vayu in children.—62. 

MANTRA T. 5 . 8 . 

fairer rarafrrwmrafTH^r ysr is?* 

ww ranrax wiibf cJfjijrmsufb 11 c 11 

VijflAtam, what is known ; the presiding deity thereof. 
WitSyiWH VijijfiAsyam, what is desired to be known ; every object of 
knowledge; the presiding deities thereof. AvijfiAtam, what 

remains unknown, Ete, these, ij* Eva, indeed. Yat, anything. 

Kincha, whatever. VijnAtam, known. Tat, that, wu 

VAohah of Sarasvati. Rupam, image or representative form, ffc Hi, 

because. *W> V4k, vAk ; Sarasvati, VijfiAtA, kqower; the presiding 
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deity thereof. V&k, Sarasvati. Enara, him, who knows her 

greatness, ei rf Tat, that ; the presiding deity of the thing known. 
BhfltvA, being. wRr Avati, protects. 

8. These three are the presiding deities of what is 
Known, what is desired to be known (Knowable) and what is 
Unknown. The Known is the image of Sarasvati ; because 
Sarasvati is the presiding deity in the knower. Vak, indeed, 
protects the knower (of her greatness) after having assumed 
the form of that which is Known.—63. 

Mantra I. 5. 9. 

SR Tpi II S II 

Yat, anything. Kincha, whatever, VijijnAsyam, 

what is desired to be known; object of knowledge. Manasah, of 

BrahmA. Tat, that. ^ Rupaiii, image, or representative form. 

Hi, because. Manah, Brahma. Vijijnasyatn, the presiding 

deity in what is wished to be known. ?TW: Manah, BrahmA. ^ Enara, 
him who knows his greatness. aq[ Tat, that • the presiding deity of the 
thing which is wished to be known. BhutvA, being. 3?^R| Avati, 

protects. 

9. That verily is the image of Brahma which is the 
Knowable; because Brahma is the presiding deity of what 
is Knowable. Brahma having assumed the form of that protects 
him (who knows his greatness).—64. 

MANTRA I. 5. 10. 

jjfe^TiiifTR urwresr mart nm 

IpT II II 

*1$ Yat, anything, fater Kinoh, whatever. AvijnAtam, un¬ 

known. 5ng$*T PrAnasya, of the V^yu. Tat, that. ^truRupam, image or 
representative form, Hi, because, STfQJ: PrAnah, the VAyu. srfesjRf: 
AvijnAtah, unknown, nno: I* ran ah, the VAyu. Eriarn, him who knows his 
greatness. Tat, that; the presiding deity of the thing unknown, ygm 
BhutvA, being, Avati, protects. 

10. Whatever is Unknown is the image of Vayu ; because 
VSyu is the deity of the thing unknown. Vayu protects him 
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who knows his greatness (after having assumed the form of 
the presiding deity of the thing unknown).—-65. ' 

MANTRA 1. 5. 11. 

OTT^: yfqqt I 

cfiTfjTSf^t yraqt rfTqT?ren% w \\ n 

U^Tasyai,of that; the ordinary form is eHWT: (Tasy&h). ^Tg: 
Vachah, of Sarasvati. qRrqft Prithivi, the earth. *§arirara, body. 

Jyotih, light, Rupam, imago. ^ Ayam, this. Agnih, 

fire. qq Eva, indeed. ^ Tat, therefore ; because both the earth and fire 
are VAk. qqqrft Y&vati, as far extending, qq Eva, only, qisR VAk, speech. 

T&vati, so far oxtending. qfqsft Prithivi, the earth. TavAn, 

so far, extending, Ayarn, this wfgj Agnih, flr6. 

ii. Of that Sarasvati the earth is the body; this light, 
(the light that is fire) is the image. Therefore as far as speech 
extends, so far extends the earth, so far fire.—66. 

MANTRA I. 5.12. , - - , 

r?t%t screfa* 

i ffr fibjqw, 

i aa: m#TS^Taa i a ffsr: a ^%Tsaq%: i 
f|at^T % aT^i aq^t *rafa a ^ ^ n ^ n 

W*I Atha, nest. HSWU Etusya, this, gsra: Han9,8ah,- of Brahma.. 
Dyau^, heaven. ^ariram, body, setter: Jyotih., .light. Rfipam, 

iipage. Asau, this. WlfiffU: Adityah, the sun. cT5 Tat, therefore. 
WIH YAvat, as far extending, iju Eva, only. *T: Manah, BrahmA. 
SWfft TA-vatt,eo far extending, til: Dyauh, heavon*, .TAv&n, 90. far 

extending. W$T Asau, thi§. srrfqrqi Adityah,. the sun, Tau, the two. 

Vak and Manas, i % BrahmA and lijs wife Brahmunti or Sarasyati, firgsf, 
Mithunam,, union as husband and wife. SauietApi, .got. Ufl: Tatah, 

then; after their union as husband and wife. 5 ]rrqi? ^rajgtah, VAyn. (in a 
different form). WTW? AjAyata, was born. Sah, he; the VAyu. 
Indrah, supreme; having divine perfection and attributes such as AniraA, 
LaghimA, &c. &: Sah, he. q*: Esah, this; PrAna. STSTI?*: Asapatnah, 
without rival or enemy. fgtfhi: Dvitiyah, a second, Who is equally strong. 
$ Vai, indeed, tqqw Sapatnah, rival, q: Yah, who. q^ ^vam, this, that 

20 
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PrAna is without rival. Veda, knows ; realises. MR Asya, his. 
Sapatnah, rival; enemy, w Na, not. vrafti Bhavati, is. 

12. Next, of this Brahma the heaven is the body; this 
light, that is Aditya, is his image. Therefore as far as Brahma 
extends, so far extends the heaven and so far that Aditya. Those 
two got united as husband and wife. From this union Prana was 
born. He is supreme. This Prana, just mentioned, is without 
a rival, for a second equally strong is regarded as a rival. 
Whoever realises this (that Prana is without a rival) has no 
rival to meet.—67. 

mantba I. 5 . 13 . 

qShswai: \ * fcUfFcisrcT 

W Atha, next. Etasya, this, srm Pr&nasya, of VAyu. mq: 

Apah, waters, Sariram, body, Jyotih, light. Rupatn, form. 

Asau, this. Ohandrah, the moon. Tat, therefore. 

YAvAn, as far extending. Evu, in fact, indeed. gTO: PrAnah, Prana ; 
VAyu- ?TBlc*: TAvatyah, so far extending. arpTi Apah, waters. 

TAvAn, so far extending. «f^r Asau, this. ifsr Ohandrah, the moon. ^ 
Te, those. ^ Ete, VAk, mind and PrAna, i. e., Sarasvat], BrahmA and 
VAyu. Sarya, all. tyr Eva, indeed. wrc SamAh, alike, flif Sarve, 

all. AnantAh, possessed of infinite qualities, m Sah, he. «f: Yah, 

who. EtAn, these (there). Antavat, as finite (like Jiva). 

UpAste, worships. Salj, he. Antavantam, finite or limited. 

&W? Ln kam, world. srqfir Jayati, conquers, gets the mastery over. q* Ha, 
indeed. WT Atha, on the other hand, q: Yah, who. EtAn, these 

(three). AnantAn, possessed of infinite qualities. UpAste, 

worships. 9t Sah, he. srftrat Anantam, infinite. $iq> Lokam, world; 
Vigguloka. srafa Jayati, conquers, f Ha, indeed. 

13. Next, of this Vayu waters are the body, the light 
which is called the moon, is his form. Therefore as far as 
Vayu extends, so far extend the waters and so far extends that 
moon. They are, in fact, all alike, all infinite. Whoever 
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worships them as finite, conquers a finite world ; on the other 
hand, he who worships them as infinite, conquers an infinite 
world.—68. 

mantra I. 5. 14. 

q <*q ^arc^re: srsuqra: 

qsq^q^T q *TTqro^c?T q 

q^^sq q ^frq^ I %TSqiqT^qT^nftr&rrqT qt^qi 
^qr 3rqqqqsrrq*q rTrf: JTTqqfqft I q*qT- 

*jfq mqqq: urn q farf%?^rt^fq 
rrem $qqmr srqfqct n \% ii 

r: Sah, he. qq: Esah, this, qmqfq: Prajapatih, VAyu. *fq?Rt: 
Samvatsarah, named Saiiivatsara. qtaftftiRs §odasakalafc, consisting of 
sixteen parts ; is especially in the moon that has sixteen phases, qfq 
Tasya, his ; of the Vayu present in the moon. q$r(3TO9!: pafichadasakalAh, 
fifteen parts, Rqq: RAtrayah, called nights ; the parts are called nights, 
because they increase by the bright fortnight and decrease by the dark 
fortnight. t^q Eva, certainly. RRT Asya, his ; of the VAyu present in the 
moon, §odasi, the sixteenth. q>RT KalA, part. DhruvA, fixed; 

constant, qq Eva, certainly. R: Sah, theVAyuin the moon. trfirf«TJ Ratribhihi, 
by the nights; by the fifteen of the bright fortnights. «trqR& Apfiryate, 
becomes full, R Cha. s?q$ftq?t Apaksiyate, wanes by the fifteen of the 
dark fortnight. R Cha, and. qq Eva, certainly. R: Sah, he ; deprived of 
fifteen parts. RRtqiqqi AmAvAsyAm, new moon. Tlfif Ratrim, in the night, 
ijqqr EtayA, this; by this part, qfc?qr SJodaAyA, the sixteenth. q>Rq| KalayA, 
with the part. Rq^Sarvarn, all Idara, this. PrAnabhrit, 

having beings, qrgqfsr^q Anupravisya, entering. RRi Tatah, then. 
3TR: PrAtah, in the morning; in the day after new-moon. Rrq& JAyate, is 
born ; is increased by the second part. RRTft| TasmAt, therefore ; because 
the VAyu in the moon is with the living beings in the night of the new- 
moon. EtAm, this. qifif RAtrim, in the night. RTR^R: Pr Agabhritah, 

of the living beings. snof Pranam, the life. R Na, not. fafagtalR Vich- 
chhindyAt, should cut off. fffa Api, even, $qRTR*q KrikalAsasya, of a lizard ; 
of a chameleon. tgflRrrs EtasyAh, this. $qRTqt: DevatAvAh, of the god. ijq 
Eva, even. Rqfq?$ Apachifcyai, in honour of. 
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I4. This Prajapati (the Vayu that is in the moon), named 
Saiiivatsara, consists of sixteen parts. The nights, (the nights of 
the dark fortnight as well as of the bright fortnight) are his fifteen 
parts. Certainly constant is his sixteenth part. It is by the 
nights (of the bright fortnight) that he becomes full, and by the 
nights (of the dark fortnight) that he wanes. In the night of the 
new-moon, entering with this sixteenth part all that is endowed 
with life, he is then born the next day in the morning. Therefore, 
in that night, no one should cut off the life of any living beings, 
not even of the lizard. It is, indeed, in honour of this god 
(Vayu).—69. 

mantra I. 5. 15. 

% q xnuqfq: ^ 

qtqsft q>3T * TqqqqT^I qq^sq q I <=r|q*TT- 
*q qqqqicqT qfqfqrf I q^n^r^rfq sftqq 

sncWT qfqqmT%^qT|: 11 ^ n 

Sah, He ; that, Saiiivatsara h, named Saiiivatsara. snnqfq: 

Prajapatih, Praj&pati, q: Yah, who. qtei&qi^: Sodasakalah, consisting of 
sixteen parts. g: Sah, he. s&qn Ayani, this, qq Eva, in fact; indeed, 
q: Yah, who. Ay am, such. q#fqq Evaiiivit, one who knows the 

creation of seven kinds of food, g^q; Purusah, man ; person. ^ Vai, 

indeed. q*q Tasya, his; of the VA,yu present in him who knows the 
Creation of seven kinds of food. fs|Tf Vittarn, wealth such as gold, &c. 
qq Eva., only. Panchadasakalah, fifteen parts. 3?tq Asya, of 

this VAyu. WRT Atma, the body of the wise men in whom he is. qfcrf) 
^odasi, sixteenth. Kah\ part. Sah, the Vayu in the wise men. 

fq^q Vittena, by the wealth, qq Eva, only. Apuryate, becomes full, 

q Chap and. «rq$ftq^ Apaksiyate, diminishes, q Cha r and. qqq Etat, that, 
qq Yafc, which, qqq Ayam, this. *nr*TT Atma, body, qq Tat, that, qrstf 

N&bhyam, the nave of a wheel, fqq* Vittarn, wealth, qfq: Pradhih, 

the periphery, qaqrrq Tasin&t, therefore; since the body , is like 
the nave.of a wheel and wealth its periphery, qqfq Yadyapi, if. qqsqtfif 
SftrvajyJinitn, all the wealth. Kslyate, is stolen by others ; is loBt. 

qneqqi Atman&, by the body v iftqfq Jivati, (He) lives. %q Chet, if* qfaqT 
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Pradhinft, by the periphery; by the wealth. Ag&fc, is gone, jfelti, 

this. 15 ^ Eva, only, wig: Ahuh, (they) say. 

15. He, the Prajapati named Samvatsara that has sixteen 
parts, is, indeed, such a one as knows this (creation of seven kinds 
of food). The wealth is his fifteen parts and the body is the 
sixteenth part. By the wealth (when accumulated) he becomes 
full, (and by the wealth when lost) he is reduced. That which is 
the body (of the wise) is like the nave of a wheel and (his) wealth 
is like its periphery. Therefore, when a man lives with his body 
only when all the wealth is gone, they say that he is gone by 
periphery.—70. 

mantra I. 5. 16. 

QW 5CT5I %T5J5T 

I %TS*T epqWT 

I ^ %TOT- 

^TT u II 

•Pt Atha, again. 5|q: Trayah, three. &r$T: Lokah, worlds, Vava, 
Verily; truly. Manusyalokah, the world of man. fa$$Tsp: 

Pitrilokah,.the world of the Pitris or Fathers. Devalokah, the 

world of the Devas. Iti. *?: Sah, that; just spoken, aAyatn, 

this. Manusyalokah, the world of man. Putrena, by a 

true begotten son or by a disciple. ^ Eva, only, sisq: Jayynh, can be 
coquered or attained. «T Na, not. Jfeita Anyena, other. Karman&, 

by work. Karmana, by work; by the sacrifices, such as Jyotistoma, 

etc. PitrilokaJj, the world of the fora-fathers. fqfjqj VidyayA, by 

knowledge. Devalokah, the world of the gods. Devalokah, 

the world of the gods. ^ Vai, indeed. Lok&nam, of the three 

worlds, !§resthah, the best. 59 TT<T Tastn&fc, therefore, Vidyam, 

tafctva-jMna ( ). Prasamsanti, (they) praise. . 

16. Again, there are verily three worlds, the world of Man, 
the world of the Fathers and the world of the Devas. This world 
of man, just mentioned, can be attained by sons or disciples, but 
not by any other, work ; by works (such as Jyotistoma, etc.)* the 
world of the Fathers can be attained, whilst that of the Devas by 
knowledge. Of the three worlds, the best is, indeed, the world pf 
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the Devas. It is, therefore, knowledge is so highly spoken 
of.—71. 

MANTRA I. 5. 17. 

stotct: i 1 sro gsrmf 1 

rSTST^TrSf SffT*c3T %T?E I * J5T: JTr^TSf 

5T^TTSf %T35 fm I qf TqNigrg rT^ 

^ t q$qf srfrfc^m $ % 

% ^ %Tq5T^taT^shrT #35 l TTrUcTfl 

qswrftr^ S 1 WH 15 : i s**n^raTOP&ra 1 ^ s^cf- 
ra^T^T^TrSr^r^m^ jtt^: ^ <pwTrascrm I ^ 

wrsjm 

g^ra rreuxcg# *mi 

31^5#^ foTT: man 3T*JcTT STTmajf^rT II V 9 II 

%M Atlia, and, now. «?3: Atah, hence. Because by a wise son this 
world can be conquered. tfsTpri: Sainprattih, gift, i.e. } the instruction ; the 
instructions of a father to his son. YadA, when. 515*1**1^1% Prai§yan- 

manyate, 'the father) thinks that “ l shall die.’* 3l$I Atha, then, r^f 
Tvam, thou, stgl Brahma, Veda., cf Tyain, thou. *l5f: Yajfiah, sacrifice. 

Tvam, thou. %W. Lokah, world, fffef Iti, sue '•. 3 * Putram, to the sou. 

♦Ilf Aha, says, m Sah, that. 39 : Putrah, son. $rf3Tf Pratyaha, says in 
reply. Ahatn, I. SfflT Brahma, Brahma, Ahain, I. f 5 f: YajnHh, sacrifice. 

Ahain, I. Lokah, world, ffer Jti. Yat, anything, fi|>* 

Kificha, whatever. wa*? An&ktum, what is read from the preceptor. 

Tasya, that. Barvasya, of all. ffgr Brahma. Brahman, with the 

word Brahman, ff% Iti. <33»fr Ekat& oneness; identity. $ Vai, verily ; 
indeed. % Ye, those. Kecha, that are. *T5TT: Yajfi&h, sacrifices, 

gifat Sarve$&m, all. %^ Tegfwn, of them, qnf: Yajfiah, with the word 
Yjfia ( *?5t ). ff% Iti. Ekata, oneness; identity. $ Vai, indeed, if Ye, 
those. Kecha, that are. $T$T: Lok&h, worlds. sHNt Sarve§Am, all. 
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?Nt Tes&m, of them. Lokalj, with the Loka. Iti. <£?PdT Ekat&, 

oneness; identity. ^ Vai, indeed. ^gp^Idam, this. Sarvam, all ; that 
have been mentioned as a duty to a son. ^dl*fd Et&vat, so much; up to this 
extent. (Read the Vedas, perform the sacrifices, and make me attain all 
the Lokas or worlds up to Moksa). ^ Vai, only. sftpfSannayam, treading 
in the right path ; dutiful. (Supply Putram after it), Itah, having 
obtained ; having got. QJWTRI Etasmafc, from this dutiful son. Sarvam, 
all ; the result of the son's study of the Vedas and the performance of the 
sacrifices. 3T?}?nn? Abhunajat, gets ; obtains (the father). ffa Iti. STOTHt; 
Tasmftt, for this reason, wgfifrcg' Anusi§tam, who has received instruc¬ 
tions from his father. 33* Putram, son. Lokyam, lokya, i.e. t the means 
of attaining all the worlds up to Mukti. s?rg; Ahuh, (They) say. TT9TT3C 
Tasmat, therefore; because the son is the means of attaining all the 
Lokas. Enam, him ; the Son. SY'gSETrfrfo AnuS&sati, instructs (the 
father). Evamvit, one who is Saptannavit, i.e., who has the 

knowledge of the seven kinds of food. $T: Sah, he. q^T Yad&, when. 
STOtt?? Asm&t, this. LokAt, from the world. Jrfir Praifci, departs; 

dies. 9TO Atha, then, qfir: Ebhih, by these. STT<n: PrAnaih, pr&na (Vayu), 
Manas (Brahrnfi) and V&k (Sarasvati). qq Eva, certainly. Saha, 

with. 3 * Putram, the son. Ayiaati, enters ; gets into. 3T^*T 

Anena, by him; by the father, qfif Yadi, if; at any time. «T8*!iqr 
Aksnay&, through weakness. Kinchit, any; a simple act. 

Kritam, committed. *Tqfd Bhavati, is. <cTOTid Tasm&t, from that. M^Wd 
Sarvasm&t, all. 3 ^ Enam, him; the father. STs Sah, that; instructed, 
3 *: Putrah, the son. Munchati, releases. d 5 TI^ Tasmat, therefore ; 

since he releases the father from sins committed through weakness. 33 : 
Putrah, the son ; so called, because he releases the father from his sin. 
< 3 * Put, sin, ST from SIT tr&, to save or release). &: Sah, he; tho father, 
jpfa Putrena, by means of a dutiful son. <£q Eva, only. Asmin, 

this. Like, in the world. Bratitisthati, remains; continues. 

W Atha, then ; when the father has got the world Mukti. 35 ^ Enam, 
him. 3 % Ete, these. STHOT: Pr&n&h, Sarasvati, Brahma and V&yu, the 
presiding deities of speech, mind and prdna. $qr: Dev&h, the gods. 9U£ftr: 
Amrit&h, released in their natural and pure form. fTlfqtffd Avisanti, 
enter. 

17. And, hence is the instruction of a father (to his son). 
When the father becomes aware that he is going to depart from 
this world, then he says to his son—“ Thou art the Vedas, thou 
art the sacrifice, and thou art the world ; (meaning thereby, study 
the Vedas, perform the sacrifices strictly according to the injunc* 
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tions of the Vedas and thereby make me attain all the Lokas or 
worlds up to Moksa). ” The son says in return—“I am the 
Vedas, I am the sacrifice and I am the world. ” (Thus the son 
promises to follow the father’s instructions). Whatever lesson (the 
son may receive in the Vedas) theirs oneness, indeed, is with 
the word Brahman (in the father’s instruction and the son’s 
promise, i. e., is implied in one word Brahman in the instruction 
and promise). All the sacrifices (the son is to perform) theirs 
indeed, is the identity with the word Yajna or sacrifice (in the 
above instruction and promise, i. <?., the word Yajna implies all the 
sacrifices the son is to perform). All the worlds that are indeed 
to be attained, theirs is the indentity with word Loka (world) (both 
in the instruction and the promise, i. c., the word Loka in the 
instruction and promise above include all the worlds to be attained). 
All these instructions amount to this. Having obtained a son 
treading in right path, a father obtains (all the results of 
the study and sacrifice) from him. Therefore a son who has 
received instructions from his father is called Lokya or means of 
attaining all the worlds. It is> therefore, that the father instructs. 
When he who has a thorough knowledge of this Saptanna departs 
from this world, then, he enters into his son with these, Prana 
(Vayu), Manas (Brahma) and Vak (Sarftsvati). Should the father 
commit something (wrong) through his we'akness, from all such 
Sins docs such a son release him. Hence, a son is Putra—deliverer 
froni sin. A father continues (to remain) in, this world by his son 
only., Then when the father gets Mukti, the gods Prana, etc., 
having assumed their pure and natural form enter into him, the* 
son.-^-y2. 

MANTRA I. 6. 18. ' 

vfas*| onTTifirom i I ^ 

srtWlT cTfTjJcTRT II M 

Prithivyai, the earth; here it has been used in the sense of 
giving up the earth. * Cha, and, Agneh, the fire ; leaving the lire. 
^ Cha, and. Daivi, divine ; free from all the evils. V&k, speech; 

Sarasvati. qjtf Enam, this ; one that is the Sapt&nnavit. Avifiatr, 

enters. Yay&, by whom. Yadyat, whatever. Eva, only. 
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Vadati, (He) says. aw^Tattat, that. vrofar Bhavati, comes to pass. 
«T S&, she. Daivi, divine. V&k, speech ; the goddess Sarasvatt. 

$ Vai, indeed; verily. 

18. Giving up the forms of the deities of earth and fire and 
assuming a pure divine form, the goddess Sarasvati gets into this 
Saptannavit. She is, indeed, the divine Vak, through whom 
everything that he utters actually comes to pass.—73. 

MANTRA I. 5. 19. 

fc* 3 R 5 T 3 TTliR*TT% | af fef 

Divah, the sky ; illuming the form of tlie deity of the sky. «E| 
Cha, and. Adity&fc, the sun ; illuming the form of the deity of 

the sun. ^ Cha, and. Daivam, divine ; free from evils, mi Manah, 
mind ; Praj&pati. Enam, this one, i.e., the Saptannavit, WlfiflCrfo 

AviSati, enters. ^ Tat, that. ^ Yai, indeed, Dai vara, divine, m: 
Manah, mind. Sto Yena, by whom, Anandi, joyful. Eva, only. 

»|crfer Bhavati, becomes. «ra Atha, and. 5 U, surely. sr Na, not. ^ft^rfei 
Sochati, grieves. 

19. Giving up the forms of the deities of the sky and 
the sun, and assuming a pure divine form, Manas (Brahma) gets 
into this Saptannavit. He is, indeed, the divine Manas, through 
whom the Saptannavit becomes joyful and he does not grieve.—74. 

MANTRA. I. 5. 20. 

jtto sTtftscrfh t *r % 

* vrsrm uw 1 

wn^rsrf^r 1 u*n: egcrer 1 

qiq u 11 

Adbhyah, waters; illuming the form of the deity of waters. 

9 Cha, and. Chandramasah, the moon; illuming the form of the 

deity of the moon, ^ Cha, and Daivah, divine. JTT^i: Pr&ijah, VAyu. 

21 
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< 5 *f Enam, this one, i. e. the Sapt&nnavit. wifawfif Avifiati, enters, Sah, 
that. Daivah, divine. JTW Pr&nah, Vayu t Vai, indeed.«?: Yah, through 
whose influence. The ordinary form isqq, Yat. Saficharan, moving 

to and fro. Asancharan, not moving. ^ Oha, and. sf Na, not. 

Yyathate, feels pain. Beings like men feel pain on moving and 
those like horses feel pain when they cannot move, srot Atho, therefore, 
if Na, not. Risyati, dies, a: Sah, he. H: Yah, who. Evamvit, 

one who has the knowledge of these seven kinds of food. Sarves&m, 

all- iJjfHt Bhdt&n&m, of the beings. srr?AT Atm&, that which pervades. 

Bhavati, becomes. mil Yatlid, as. Esa, tliis(V&yu). ^af Devatft, 
the god. If: Sah, that; the example, ij# Evain, such, ifm Yath&, as. 
*55lt Et&m, this, Devatam, the god. naJHa Sarv&ni all. igaifw 

Bhflt&ni, beings. Sfdfa Avanti, preserve. Evam, such, f Ha, it is. 

Evamvidam, him who knows this. tfaffnSarvani, all. Ijjrrftr Bhut&ni, 
beings. Avanti, protect. ^*n: Imith, these. 5f5fr: Praj&h, people, 

qq Yat, anything. Kificha, whatever. f U. »3ochanti, grieve. 

Tat, that; grief. «WT Am&, with the Daitya3 that regulate or govern 
the body. Wtft Asftm, of these, (people), Eva, only. Bhavati, is. 

jwf Punyam, good deeds ; what is holy. Eva, only. Amum, to him, 
i. e., to the worshipper of the seven kinds of food. i|i3% Gachchhati, 
goes. $*tHDevan, gods. P&pam, sin, !f Na, not. Gachchhati, 

goes, f Ha. if Yai, indeed. 

20. Giving up the forms of the deities of the waters and of 
the moon, and assuming a pure divine form, Prana gets into this 
Saptannavit. He is, indeed, the divine Prana through whom one 
does not feel pain while moving, and while not moving, therefore 
one does not die. He who knows this becomes the pervader of 
all beings, just like this god (Vayu). Such is his case. Just as 
all the beings protect this Deva (Prana), so indeed, all beings 
protect a person who thus knows. Whenever any people suffer 
grief their suffering is with the Daityas that regulate or govern the 
body. Whatever is holy goes to the worshipper of the seven 
kinds of food ; for sin does not approach those that are divine.—75. 

Notc \~The Saptinnavit, after Mukti, becomes all-pervading. He can enter the body 
of any creatuie he likes. But he does not suffer with the sufferings of those creatures— 
the sufferings go to those demons in the human body that cause evil deeds. Good only 
approaches the devas that regulate the body, 
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mantra I. 5. 21. 

arcrjRtar&^T i irsnqmf i 

si^^R= siTfmfii^t5r^sr- 
«Trmui zfm\m q«iT i sift rjcsn^nrotqitf^ i 
cn^TJTt^ cTT^m^r *JcJ I 

sue* ssnsnra qf: ^urt^ftssf 

w&m: urn: i mft mg i «wf t ^r: «r: 

si ©q^rot ^ fi«qfii f^n^sr 

^qq^Trl SI ^rT*tcT ^qW5Rl I ST^fIT|si <t%- 
rn^qiq^ qi^TT fTST I §*T f qjq acJSWTW^ q%T- 
5=5% srsiTST ^fsffq^T ^^sg^qrqg- 

*pi f clFSr^T ftRSI % SsnsqTrqH. H ^ M 

SIR Atha, next. SIR: Atah, therefore. SRliftRT ^*TT VratamimAmsA, the 
discussion of observances. SK!T<?fa: PrajApatih, VAsudeva. ^fRu KarmAni, 
means of performing the actions, Sasrije, created. R Ha, verily. 

Rift TAni, these. ^Blfw Sristani, on being created, tr?q)??tar Anyonyena, 
with one another, Aspardhanta, vied, s?^ Aharn, I. gfg««?TfSr 

VadisyArai, will speak on. <£R Eva, certainly. Hi. Rl^5 VAk, speech ; 
the fire named VAk. giif Dadhre, made up his mind. Aham. I. Jfe^rrfir 
DraksyArni, will see. ^fer Iti. W§J: Chaksufc, eye; the deity of the eye, 
Aham, I. «rtanf*r 5§ro§yAmi, will hear. Iti. 3ltaq( Srotram, the ear; 
the moon, the deity of the ear. Evam, thus, «|w?rfsr AnyAni, other. 
c£9?fffrrKannAni, organs of actions, RRI3CT YathAkarma, according to their 
functions, wrfir Tani, these ; (gods such as VAk, &c). Mrityuh, death; 

sin ; negligence in performance of duty imposed by the gods, srg: 
6ramal?, laborious; tiresome. *J|?ST BhfttvA, becoming. RqStffr Upayeme, got; 
obtained. cITRr TAni, these; (gods such as VAk, &c). RrjfPl Apnot, exten¬ 
ded his superiority over. fliRl TAni, these (gods), STUART AptvA, having 
obtained; having got the mastery over, Jpji Mrityuh, death; sin. 
*rareWfc^ AvArundhat, obstructed ; stood in the way of performing their 
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respective duties. wqrn^Tasmat, therefore ; since Death stood in the way 
of performing their own duties, 9n*qfq >§r&myati, becomes tired; fails to 
perform their duty, qq Eva, cannot but. qiq^ V&k, speech. «rr*qfq 
Sr&myati, becomes tired, sag; Chaksuh, the eye. SUtqfq Sr&myati, 
becomes tired; becomes exhausted. iSrotram, the ear. WT Afcha, 

next; but, Imam, him; this god. i£q Eva, only. q Na, not. 

Apnot, got supermacy over, q: Yafo, who. 87*f Ay am, this. qcqq: 
Madhyaraah, central; here in the sense of the chief, sn<q: Pr&nah, V&yu. 
flffq T&ni, these ; those gods over whom death got the mastery. 3TT3H 
Jfi&tum, to know; to know the chief Vayu. Dadhrire, made up their 

minds, arqf Ayam, this ; the clieif Vayu. ^ Vai, indeed, if: Nah, among 
us. &resthah, best ; superior. q: Yah, because he. Sancharan, 

moving to and fro. q Cha, and. 8?sfqq3> Asancharan, not moving, q Cha, 
and. ^ Na, not. Vyathute, feels pain, wfr Atho, and. q Na, not. 

f**qfq Risyati, dies. Hanta, Oh I sr*q Asya, his ; of this V&yu. qq 
Eva, only, Rdpam, form, qq Sarve, all of us. qqn? As&ma, let us 

assume. Iti. 3 Te, they, qjrer Etasya, of this god V&yu. tjq Eva, 
only, Rupam, form. Rsf Sarve, all of them. 8wq^ Abhavan, 

became; assumed. qqnq Tasm&t, therefore. Because all of them 
assumed the form of Pr&na or Vayu. ^ Ete, these gods. *£%q Etena, by 
this (name), by the name of Prana, 97rqquf3 Akhyayante, are called, 
mou; Pranah, PiAnas, Iti. qfqq^ Yasrain, which. Kule, in the 

family, q: Yah, who is the best, ^q Tena, by that ; by his name. qq 
Tat, that. ^5HKulam, family, 37Tq$7^ Achaksate, is spoken ; is called. 
3* Ha, verily, qiq VA,va, it is well-known, q: Yah, who. ^ Evam, this; 
greatness or superiority of Prana. Veda, knows this, Evaravidd, 

with him who knows this, q: Yah, whoever. Spardhate, vies, q 

U. $ Ha, verily. 87331*3 Anususya, after having wasted. «£q Eva, 
certainly. 8fqq: Antatah, in the end, Mriyate, dies. $ Ha. 

Iti, this. Adhy&tmam, superiority of Vftyu as found by the gods 

that preside in the body. 

21. Next, therefore, an exposition of observances. Praja- 
pati, in fact, created (the organs of) the actions. After being 
created these vied with one another. The (fire that passes by the 
name of) Vak made up his mind (saying) “ I will speak on;” the 
eye (saying) “ I will see, ” the ear,‘‘I will hear on.” Thus did 
all the organs of actions (resolve) according to their respective 
functions. Death assuming the form of exhaustion (and conse¬ 
quent negligence) seized them and conquered them. Having got 
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the mastery over them, Death obstructed them (from performing 
their functions). Therefore, it is that Vak becomes tired, eyes 
become tired and ears become tired. But he could not get 
superiority over him only who is the chief Vayu. Those whom 
Death (made his own) made up their minds to know (this chief 
Vayu) ; (and they knew) that “This Vayu is the senior among 
us ; because he does not feel exhaustion, whether he moves or 
not, and therefore he does not die. O ! let us all assume the 
form of this Vayu only.” All of these then assumed the 
form of this Vayu. Therefore, they are called Prana, following 
the name of this Vayu. P'or, it is well-known that a family 
passess by the the name of him only who is the best in that 
family. Whoever opposes such a Saptannavit, wastes away and 
ultimately dies. Thus the superiority of Vayu was found by the 
gods that pervade the body.—76. 

MANTUA I. 5. 22. 

*sc|TOcmf^T i 

t^rrlT SHJTfsRTS' 1 JTMT?ri XW irgf- 

fscaiaf * «ng: i 

|aax rg: n ^ n 

Wt Afcha, now. 9rf«rf33q Adhidaivatam, superiority of the god Vayu. 

Aham, I. JvalisyAmi, will burn on. ^ Eva, only. gfa Iti, 

so. srffTt Agnih, fire, Dadhre, resolved, s?g Aham, I. 

TapsyAmi, will heat. gfa Iti, thus, wf^T: Adityah, the sun. Aham, 
I. wsnfir BhAsyArni, will shine, gfa Iti, so. ChandramAfr, moon, 

ij# Evara, similarly. 9F4T: AnyAh. other. DevatAh, gods. 

YathAdaivatam, according to their respective functions; according to 
their divine nature. Sah, the example. YathA, such ; as follows. 
EsAm, these. fWOftt PraijanAm, among the gods called PrAga just before, 
Madhyamah, central ; chief, STpOi PrAriah, VAyu. SJf Eva, only. 
WnmH EtAsAua, these. Devatanlra, among gods. VAyuh, VAyu, 

fg Hi, because. vrMffi AnyAfc, other. DevatAh, gods. fkgWTff Nim. 

lochanti, decline; become pale. «f Na, net. etj: VAyut, Vaye; chief 
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Prftna. in S&, she; it was cj^n Es4, this, Devat&, god. «f Na, not. 

traffic Aefcamita, become pale or leas bright. Yat, who. ^rgi V&yuh, 
V&yu. 

22. And, now regarding the superiority among the cosmic 
deities. Fire made up his mind that “ I will continue to burn 
on,” the sun resolved that “ I will continue to give heat,” the 
moon made up his mind that “ I will continue to shine.” Similarly 
did the other deities, according to their respective divine 
natures. As however the central Prana was found superior to 
all the other deities of the senses (Pranas), such was the 
Vayu among these cosmic devas. Because all other deities have 
their fading but not the Vayu. It is this deity who never sets 
who is Vayu.—77. 

mantra I. 5. 23. 

swrfir 1 ^ 

I JTTOTfjTT I # ^1^- 

^ ^ ^ *sr i *£t 

^%T95rTT SUTm II ^ II 

?f?T II 1 ll 

Atlia, houce, therefore. Efah, This. l§lokali, verse. 

Bhavati, is . 9* Suryah, the sun. Here this word stands for the 
Bunas well as the other gods, qa: Yatah, whence. Udeti, arises; 

comes into existence, 99 Yatra, where; Astaihgachchhati, sets; 

disappears. 9 Gha, and, Iti. 517*5119 PrAnat, from PrAna VAyu : from 

chief of the VAyus. ^ Vui, indeed. Esah, this; the sun as well as 
the other gods. Udeti, arises ; comes into existence. JJltf PrAne, in the 
PrAna. Astamofci, disappears, $9T: DevAh, the gods. ft Tam, him ; 

Prana. Dharmam, religious duty ; worship of Hansa (^), the sun. 

Chakrire, made, If: Sah, he; that Dharma. ^ Eva, only, «fff Adya > 
to-day; at the present time, if; JSah, he. 9 U, again. Svah, to- 
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morrow; in future, tfa Iti. ^ Ete, these; gods, an^ Amum, him; 
Prana, Yat, what; as means of worshiping the lord, Adhri- 

yanta, held ; settled. ffr Hi, certainly. Yat, that; means of worship¬ 
ping the Lord. qq Eva, only. Adya, to-day; at present time. 

Api, even ; even in future. Kurvanti, observe; adapt. £Vai,itis 

well known. a?fff?rTasm&t, therefore , since Pr&na is superior to all. m M&, 
me. qt«W P&pm&, evil. Mrityuh, death. Net, never, 

Apnuvat, get; seize, ffa Iti, so thinking. Ekam, one, qq Eva, only. 
qiwqiH Pr&nyat, belonging to the Prana V&yu, that is of breath. q Clia. 

Ap&ny&t, belonging to the Ap&na Vayu or the V&yu that expels, 
q Cha, and. ard Vratam, observance ; the mode of worshipping the Lord, 
q^ Charet, should adapt. qfqYadi.if a U, again, q^q Charet, (should 
he) have recourse to. qqrfqqfq^ Sam&pipayifet, (he) should wish to 
bring it to a close ; he should try it to the last. %q Tena, by that means; 
by that method of worship, q U, again ; on the other hand- qq*q Etasyai, 
this. ^qaT^ Devatayai, of the devas. The ordinary form is qqqtl^qaTqr: 
Etasyadevatayah. HTjJjTtf S&yujyam, union, qqtaat SalokatAm, dwelling 
in the same world. qqfq Jayati, conquers; attains. 

23. To this effect is the following verse : “ Whence 
the sun (as well as the other gods) takes his rise and where 
he does disappear.” (This verse means) from Prana, does 

the sun rise and in the Prana does he disappear. (The 

remaining portion of the verse is)—“Him did the devas 
make their Duty or the means of worshipping the Lord ; he 
verily is even to-day and so he will be to-morrow.” What 

the devas settled before, even that they perform now (and 
will continue to do so in future). Therefore a man should 
perform one vow only that of Prana and Apana (with a belief)— 
“Let the sinful Death never seize me.” When a man has recourse 
to this vow he should continue it till he bring it to a close. 
By that means alone a man gains union with and dwelling 

in the same world with that god Vayu. (Or should a man 
worship any god other than this, he should continue it to the 
close. By the worship of that god alone, a man gains union with 
that god and dwells in the same world with whom he worships.—78. 

//efe ends the Saptdnna Brdhmana, 
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MADHVA’S COMMENTARY. 

The word “Father ” in the first mantra refers to Visnu. The 
word “yat” in the same verso is equal to “yadA,” when. “TapasA” 
—with tapas or austerity. But tapaa here means Karma. The Lord 
created the seven kinds of food according to the past Karmas of the 
Jivas. “MedhayA”—“with intelligence.” It means “by His own Will.” 
[The creation therefore of the sevenfold universe is according to the will 
of the Lord, and the acts of the Jivas.] The word u tapas ” here must 
mean “ Karma,” because in this very BrAmana, in a subsequent mantra, 
it is said that the creation is according to the Will of the Lord and the 
Karma of the Jivas ( ). When the great 

all-pervading Lord Visnu created the seven kinds of food, He kept three 
for Himself. These three are Manas or mind, VAk or speech and PrAna. 
It is through these that He gets satisfaction. It is, therefore, one should 
be always desirous (KAraa) of attaining His Bhakti ; one should always 
make up his mind (sankalpa) to do His work; one should always have a 
curiosity to know (viohikitsA) Him; one should have a SraddhA ( ) 

or faith in the glorifying of His merit; one should have A&raddhA ( ) 

or hatred when His equality or superiority of others to Him is 
spoken of or when His identity with anything earthly is talked of; one 
should have Dhriti or patience when one hears utterances derogatory 

to the Lord ; one should have Adhriti ( spgfa ) or impatience in giving up 
the opinions of such men; one should feel shame (hri), in giving up his 
love or Bhakti for the Lord; one should devote his whole intellect (dhi) 
for knowing Him; and one should always feel fear (bhi) in one's 
ignorance of the Lord ; one should employ his own speech in speaking of 
the glories of the Lord. One should have one's PrAna Vayu in doing 
acts for the Lord. One should engage his ApAna VAyu in giving up those acts 
that do not belong to the Lord; one should keep his VyAna VAyu engaged 
in checking those that stand in the way of the acts for the Lord; and one 
should have his UdAna VAyu in maintaining the Yoga or communion with 
the Lord and the SamAna VAyu one should keep engaged in setting right 
one's own mind, speech and the organs. Of Bhakti, etc., spoken before, 
a man should always make his mind, etc., the Anna ( sew) or food to 
Visnu. The difference between Kama or desire, and VichikitsA or 
cariosity is this; the desire or K«ma relates to one object, while curiosity 
to many. The PrAna VAyu makes one work; the ApAna VAyu makes him 
stop from work; the VyAna VAyu engages him in acts that require strong 
energy ; the UdAna VAyu helps him in communion; and the SamAna 
VAyu leads his body, mind, and organs and it helps him in attaining 
(sthiti) or Mukti, The superiority of the Jiva consists in this—. 
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—that it is very near to the (presiding deities of) mind, V&k and Pr&na; 
and the Great Lord Purusottama has also forms consisting of Manas, V&k 
and Prana. The presiding deities like Brahma, Sarasvati and V&yu, 
and many other presiding deities have their origin from the Manas 
(mind), V&k (speech) and Prana of the Lord, Visnu. Our V&k or speech,' 
indeed, speaks because the Lord is in the heart of hearts of c^ll. All 
speeches and sounds are, therefore, the names of the Lord. They that 
know that all the words are the names of Hari reap the fruit of that 
knowledge, and those that have no such knowledge do not reap that fruit. 
Our knowledge is derived from all the external senses, and it is said to be 
produced by the help of the mind ; for a man is conscious when touched 
on the back by some bod)’, but if his mind is restless and is engaged in 
something else he cannot be so conscious. 

Bhdsya on the mantraa 10—13.—The presiding deities of the Lokas 
(or the worlds), etc., of the Vedas, of the Suras, of the Jnatas (5TKI), of the. 
Pitris, etc., and the presiding deities of Dyau (the space), of Prithivi (the 
earth), of the fire, of the sun, of waters and of the moon, all it is lie. 
He is Indra on account of His great glories; He has no enemy because 
He has no rival. V&yu and the two gods:Brahmil and Sarasvati are 
equal as far as their extension is concerned; but fcho two gods V&yu and 
Sarasvati are of higher attribute; for in comparison with the attributes 
of the other Jivas theirs is such as may be called infinite. Again the 
attributes of the Lord Visnu are still more infinite in comparison with 
these. So the worshipper of those that have infinite attributes (of BrahmA 
Sarasvati and V&yu) enjoy infinite bliss ; and opposite is the case with 
the worshippers of those whose attributes are not infinite. 

Bhdsya on the mantra 14.—Vayu is the protector of the boings and 
hence called Prajftpati. He it is in the moon at night and he is called 
Ratra (*!*) or night, because at night he wanes and at night he becomes 
full. The phases are said to be fifteen in number, but the sixteenth is 
coustant. Though the V&yu has no phases by himself. yet he is said to 
have the phases, owing to the phases of the moon (which is his seat). 
In the night of the new nuon, he enters into the life of all the beings; 
it is, therefore, the killing even of a lizard at that night becomes greatly 
sinful though there is a very small amount.of sin in taking away the life 
of a lizard,.because it is the seat of Kali, - V&yu is called Samvat-, 

sara, because he is the child of Visnu, and as such, he greatly enjoys 
bliss. Samvatsara consists of three words (Sam)—greatly; (Vatsa)— 
a ,child and S (ra)—one who enjoys (from (^>f) 

Bhdsya on mantra 16.—Such Vayu is always present, in him wh,d 
fcn<jws this that Lord Hari is the k eatqr of seven foods. As the. fifteen 

23 



m 


BPIHAdAkAN yak a- UP ANTS ad. 


jfrh&Ws of tlie rfibdn aUe subject/ tb change, and as the wealfcH'of thB Vaytr 
ill tWkribwer is subject to iricvease' and decrease, so it is said, that His' 
b6dy is likd the* DhriivakUlA or tho constant phase. Thb body 

islHfd'the nave of a 1 Wheel wherein all the peripheries meet ; it is tHeW- 
fdHeywHert'everythin# is lost one goes to tKb periphery. Nrt onto is mtWe 
cfdfir to' Vifcritf thbn the rhtin who’ knows' these gods to bO possessed of 
shhh gVe&t merits! 

Thfi foti^th is the fOdd which iS' eaten. It is regarded to be dOm- 
mbfi' tfo'alV. Bfe who thinks of the great nearness of the food to himself, 
(WhiVaYhaSsOs food Without givihg to others), commits a sin from whiClf 
Ke libVer gets free; for he robs gods and Brifchrhanas of their property. 

That food the Lord Visnu gave in two ways to the gods together 
with some mantras, and these two ways are (sfe) Vali and ftl? (Homa) ; 
therefore a man ought not to look for the fruits when performing the 
tWb stfdffffees called Vaisvadeva karma and Valiharana 

Should a man perform these sacrifices with the object of get¬ 
ting their fruits he in fact robs the gods of the foods offered up. The man 
wlitf makes use of the things of the gods for his own interest does, in fact', 
gfffe tlie property of? another in exchange of the goods, for himself, in total 
tfeglf&drice of the owner of the things, he gives in exchange. To the 
qUadrupbds as well as to the bipeds was given milk which is the seventh 
fob’d ; arid the'mills: of the cow is the chief of this food. That milk has’ 
febbri tf^ed* for Offering sacrifices to the Atman as well as to the god’s, ft 
ltf thbVbfore^ whriiV an oblation of milk is offered to the Lord Hari for 1 ri 
vflWe yb a’r fn a sacrifice, the sacrificer gOt's the real knowledge of the 
Lord and thence lie gets Mukti ; one should hot Entertain arty (Toubt 
about it. And* such a fiorta is the cause of a many's seeing the LoCcf ; and 
Wftori he h&a'sOen Him and become pure, he easily gets /Tdukt'i without 
peffeCming any florna or sacrifice. On the other hand* one wA'O know's* 
trie seven’ foods of tho Lord becomes Mukta by one sacrifice only, because' 
lie has a special knowledge,—the knowledge of the Lord’s Tattva 
Lord 1 &a (4.) i.e., the Lord Visnu Whose real self is all bliss, cCeafos 
Ag&iiV and again tho seven kinds of food according to Narnia Of preyioris’ 
deeds tff the beings and according to His own Will; and therefore thesO' 
foods Aever ootfie to an end. Hence it is, the Lord rurusoitrima passes' 
By tftt name of Aksiti («f^) —the giver of food that will never come 
id an end. Whoever knows this eternal Lord Aksiti, to him do such of 
these fobdS, as he likes, always come of themselves. This Saptftfitia 
( ffpHV ) worship is the best of the sacrifices that can be Offered up t6 
the gods, and by the means of this sacrifice, a worshipper may bOcome 
a god such as he deserves to be, AH the above has been said in the 
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NArAyani Sruti. The food-god is said to be higher, and higher are his 
qualities; the men that are fit for the wprship of these gods do not them¬ 
selves become these gods; but they approach the vicinity of these gods 
by their knowledge of them. 

Mantra 17.—To act again and again is to conquer or to attain this 
world of man ; and that can be done without the work of other .births. 
One can conquer or attain this world either through his son only, or.only 
through VidyA or learning ( i.e ., through the disciple). It is therefore 
.useless.to say that he is sure to attain the world through both of them. 
A.man gets one-eighth through the son and half through VidyA or learning 
and the whole through the knowledge of Sapt&nna. Getting into the 
son a man gets free from his weak deeds, because the words 9111(91 (Aksija), 
gw (Put) and (Clihidra) have the same meaning—weak deeds; there¬ 
fore a gw (Putra) is one who delivers from gW v (Put) or weak deed. 

Mantra 20.—Sarasvati and other three gods existing in Ppithiyi 
(the earth) manifest themselves in a greater degree in tjje g 9 , 4,8 ; ,an/i 
this is what makes the gods as gods. It is Goddess Suraqvafi wJio.se 
entrance (WtjlsT) into it makes everything real- It is the,presence 
of the godly mind which makes the Mukta not to fpel jnipery 
but to fepl bliss. It is the godly Prana which makes the JVlukta feel po 
exhaustion in all his works. Ee acquires tho capacity of .,doing 
everything and he does never die. Thus does SaptAnnavit or thek.n,ower 
of the seven kinds of food, who is a Mukta, becomes inspjred by,the three 
gods; he then pervades all beings but does not participate ip th^jr 
griefs. Since those that are tho worshippers of tJie seyen kin^ls. iff (oopl 
acquire godhood, and since no sins touch the gods, therefore, a Sapt^nnjj,y;t 
is never touched by sin. Those gods that.have partly ,,become men, it is 
they, who derive benefit from their sons till they become Mukt^s ; but 
the Mukta gods do not derive at all any benefit from their sops- ,Jt js said 
that the divine VAk, &o., get into the .Muktas only; but bow 4o tjbey 
preserve the PrAga the real nature and the knowledge wjberepf 

(WlltH) is something mysterious. In the gods, PrApa is the best aft$r 
the Lord Hari ; aud there is no speciality in the PrAga of .BrabcqA. 
Therefore a man should have observances (worship) of.the bor<d 
Vi§nu first and then he should keep the observances of t£rApa. 

The worship of Hamsa (ftQ ) through breath is the worship of both 
Visnu and PrAga, because both Visnu and PrAna are of the forms of'Hatgjsa, 
the two gods that preside in the inhalation an 1 exhalation of breath, so one 
should always meditate on these two gods, whilst taking in or giving out 
his breath. Aman should not worship any other god-but these tw 9 and 
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should servo none but these two gods. The Lord PrajApati. who is none 
but the Lord VAsudeva, created first the Indriyas,— their deities; and 
the Indriyas are called A dhy Atmans and their deities are the 

Adhidai vatas. 

Agni named VAk is the AdhyAtman (sivqirJT) of speech; Adhy Atinan 
of the eye is named AdityA ; and the AdhyAtman of the ear is 
ChandramA by name; the AdhyAtman of the gross mind is VAsaya 
the Adhyatmans of the finer mind are Sosa, Budra and VipA ( firqi ). 
lludra is the AdhyAtman of thinking, Gaiuda is the AdhyAtman of 
DhyAna (meditation) and Prana is the AdhyAtman of V&yu who keeps 
all in check. 

Mantras 21—23. These gods of the Adhyatmans quarelled among 
themselves. The Adhidaiva Vahni (^F^) began to burn; the Adhidaiva 
Sftrya began to gi ve heat, S >ma began to illuminate; VAsava began to 
give rain; lludra became engaged in performing the works enjoined in 
in the PaficharAtra which is the worship of tho Lord Vi§nu. Vayu it was 
who set every one to work and who gave knowledge and Moksa. Vindra 
(qlfo) set every one in the path of the Vedas. These gods vied with one 
another in AdhyAtman as well as in Adhidaiva. The Lord Hari then 
spoke to them all “ I am the best, 1 am the best, superior to you all ; 
amongst you he who always performs his duties incessantly is to be 
regarded as the best.” On hearing this the gods then began to do their 
raspeotive works incessantly. PrajApati, the BrahmA, got into them in 
the shape of exhaustion. All tho gods could not perform their respective 
duties on account of thou* exhaustion. But BrahmA could not make Vayu 
exhausted because VAyu is of unabated energy ; so Vayu did not fail to 
perform his duties. Exhaustion made tho other gods stop from perform¬ 
ing their respective duties, and the perlormanoo of their respective duties 
was their Bhagavat-Karma ()—the moans of worshipping the 
Lord. The noti'periornianee of their duties was followed by sin or 
death; so the gods became subject to the Death. But death could not 
get mastery over that VAyu ; for he never stopped from the performance 
of his duty. The gods thus came to know that Vayu was superior to 
them all and then they wished to know this VAyu. When they came to 
know the superiority of this VAyu.they all became possessed (wfqg) by 
him, and obedient to him. So they also got tho names muj (PrAna) and 
TO^(Marut), the one is the AdhyAtinik () name and the other 
is the Adhidaivik ( ) name. Hence it is that those gods have 

$heir origin in Vayu and they all disappear in VAyu. So those gods are 
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the constant worshippers of this VAyu. Hence it is that a man should be a 
constant worshipper of this VAyu. It is owing to this that the 
worship of the other gods one must finish ; but the worship of VAyu never 
comes to an end. It has also been said in the NArAyna $ruti—*« One 
should always worship the Lord Visnu together with or simultaneously 
with the VAyu.” 

Here ends the Bhdsya on the Sa<ptdnna Brdhmanarn . 


Tiik Sixth Brahman a. 

MANTRA 1. fi. 1. 

snr sri ^4 i 

i f| wrw frmT^srf^FrT i 
i i qf i 

wm htotfi twft n \ w 

Idarn, this ; this world. 5IPR Naina, name. Rupam, form. $?? 

Karma, work. $Rr Hi, this word is to be supplied. 5|q Trayam, of three 
kinds, sjr VA, indeed. Tesam, among them ; among name, form and work. 
*TT?at Namnatn, of the names, V&k, speech ; Bharati. Hi. qjj*£ 

Etat, this ; this deity. EsAtn, of these names Uktharn, founda¬ 
tion. % Hi, because, ski: Atah, from this deity. SarvAni, all. 

•inTTr*! NAmani, names. Uttisthanti, spring forth ; take their rise. 

Etat, this, this deity, viz,, Bh&rati Efim, of these (names). fWT 
SAma sAina. fif Hi, because. <£1rr Etat, this deity, fit'; ttarvaih, all. 'imPff: 
NAmabhih, with the names, fl# Sarnam, one who together with others 
knows. One who together with sounds knows all the forms and works. 
(fH[ Baha, together with. UT Ma, from *?T MA, to measure or to knowj. qr^ 
Etat, this deity; BhArati. q^f EsAin, of these names. gfl Brahma, 
Biahman, ff Hi, because. ijerfT Etat, this deity, namely, Bhirati. 
SarvAni, all. «fV7Tlf^T NAmani, the names. fwRl Bibharti, upholds. 

i. This (world) is verily a triplicity, viz .,— name, form 
and work. Amongst them Vak or Bharati is the deity of 
names. This deity is the foundation of all names; for 
from Her all names spring forth. This deity is the Sama (co¬ 
measurer) with the names ; because She measures (or knows) 
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all the forms and works together with the names. This deity 
is the Brahman (upholder) of these narpes; for She upholds 
all the names.—79. 

MANTRA I. 6 . 2 . 

3TR W I 3T^T ff R5|fm 

51# WW fa TRRTR II ^ II 

W Atha, next, ^qnot RApanAm, of the forms. Chaksuh, the eye ; 
Rudra. $fer Iti. cptff Etat, this deity. qRT Es&in, of these forms. gqjtf 
Uktham, foundation, ff Hi, because. Atah, from this deity, Rudra. 

TOrffol SarvAni, all. ^qifai RApAni, forms. Uttisthanti, spring 

forth ; take their rise. qa^Etat, this; this deity Rudra. tpt Esam, of 
these^forms. tfr*? Siiraa, SAma ; co-measurer. ff Hi, because, Etat, 

•this; this deity Rudra. *f€f: Sarvaih, all. 5$: Rupaih, with the forpis. 

Samam, one who together with other knows, one who together with 
forms knows all the names and works. Etat, this ; this deity Rudra. 

qqt E§Am f of these forms. Brahma, Brahman ; upholder % Hi, 

^because. qfHjJ Etat, this deity ; Rudra. GT^ffal SarvAni, all. 

RApAni, forms, Bibharti, upholds. 

2, Next, of the forms, chaksus or Rudra is the Deity. 
This Deity is the foundation of the forms; for, from Him all 
the forms spring forth. This deity is the Sama (cormeasurei;) 
with the forms; because He measures or knows all the names 
and works together with the forms. This Deity is the Brah¬ 
man or upholder of these forms ; because He upholds all the 
forms.—80. 

mantra I. 6 . 3 . 

3TR IR1 c^c$c^RTRRaR3T f| RSfffa SSR?- 

RR: SRRTR: RR^RqRT51# 

R%R#fa SfcRTfa TRRTR I RfcHRR^R^RRRTcRT I 

RT WJR RTR^R RcR RTSqiRR UTOTOST: II ^ II 

11 ffa <rss siRqq. 11 \ 11 M n 
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Atba, ndxt Kurmanilm, of the works. VffKT Jfcttnft, prftna. 

I’ti. ®tat, tllia Deity, PrAna <$*rt EsAtn, of' these works. 

Uktham, foundation. fjf Hi', because, srfl: Atfah, from this Deity, PrAna. 
irtfp# SaWflni, all. Karrnfini, works, Uttisthanfci, spring 

fotf/tt. t^cWt Btat, this'Deity, PrAna. Esatn, of these wot ks. atlr SAitia, 
co measurer. fif Hi, because, Etat, this deity. <3^: Sarvaih, ail'. 

Karmabhih, with the Works. SamAm, oue wlio together 

with others knows. One who together with works knows all the- 
names and forms. Etat, this Deity, PrAna. qqf EaAm, of 

these works. SW Brahma, Brahman; upholder, ff Hi, because. 

Etat, this Deity, PrAna. Sarvani, all. KarinArd, works. 

Bibharti, upholds. Tab, therefore. Etat, this; each of VAk, 

Rudra and VAyu. qtf Tray am, of three kinds. SPT Sat, being. qpf Ekam, 
one; two of them being under the one (Prana), srq* Ayam, this one STTWT 
AtinA, PrAna. 3 tJ, again. Ekah, superior. ^ San, being, qaq 

Etat, this, Tray am, three. Tat, that ; just mentioned Etat, 

this Deity, snjrf Amritam, deathless; immortal. Satyena, by what 

is called satya. Chhannam, Ridden. 5WU: PrAnah, Prana. ^ Vai, 

indeed, sfljrf Amritam, arnrita or immortal. NAmarflpe, name and 

form, Satyam, what is meant by the word satya. Tabhyam, by 

those two. Ayara, this; this Deity namely Arnrita or Immortal. STPO: 
PrAnah, PrAna. ^T: Ohhannah, hidden. 

3. Next, of the works Atma or Prana is the Deity. 
This Deity is the foundation of the wotks ; for, from Him all 
the works spring forth. This Deity is the Sanaa (co-measurer) 
with the works ; because He measures or knows all the names 
and forms together with the works. This Deity is the 

Brahman or upholder of these works, because He upholds 

all these works. Therefore this Deity though a triplicity 
is but one; He is this Prana. He is again, though one, 

a triplicity. This Deity called Atma is hidden by what is 

called Satya. Indeed Prana is what is called Arnrita or the 
Immortal, and name and form are called Satya; by these two is 
this Immortal (Prana) hidden.—81. 

Htre ends $dstra. 

MADHVA’S COMMENTARY. 

The word Sama (ot ) means co measurer. Saha, together 

with, and *?T (Ma), to measure, to know. The word SIRAT (AtmA) means 
PrAna ; because the name and the form are both subject to PrAna, hence 
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they are all said to he as one nnd the same. Pr&rta is the V&yu; his wife 
is Bhftrati called also N&rna or Name and his son is Rfipa ( ) or form, 

that passes by the name of Rudra. Both of these are under the Prftna. 
Vayu is called the Immortal because he is essentially permanent know¬ 
ledge. Bharat! and her son Rudra have been called Satya, truth, because 
they speak of the things as they actually are. Pi&na gets into Rudra or 
into the Veda or Bharati, and is thus always covered or limited by them 
both, this is why V&yu is sometimes called Satya, but his real self is 
Amrita or Immortal. 

Here ends the Bhdsya on this Brdhmana . 



SECOND ADHYAYA. 

First (AjatsatRu) BrXhmanam. 

ff i 

MANTRA II. 1. 1 . 

& II 5TTTST STTOl^ttSTTWlT- 

asra gsre** ^ ^ S5TT<jftm I ^ |T5n^T5fTr!a3^: 

c*tt% t *rt w- 

M \ U 

3 T&rf 3 >: BalAkih, the son of BalAka. TTR*f: GArgyah, born in the 
family of Garga. ^gR: AnAehAnah, who has studied the Vedas; versed 
in the Vedas. J^f: Driptah, proud. «TT*T Asa, there was. f Ha, very 
strange it is. *?: Sah, he; BAlAki ^»T^f KAsyam, of Kasi. 
AjataSatrura, Ajatasatru. ^ Te, to thee, gfgr Brahma, Brahman, 
Bravani, let tne say or explain, ffer Iti. W Sah, that. srcrrcTO^: AjAtafiafcruh, 
AjAtasafcru. UvAcha, said. 5 Ha. EtasyAm, on this, srfif 

VAchi, on thy promise to explain Brahman. Sahasratn, thousand 

(either of cows or of gold coins). Dadma, (I) will give, said ironically. 
5R3T. Jankah, Janaka. Janakah, Janaka. ?[fi| Iti. 3RT: JanAh, 

people. liRffeT DhAvanti, run. ^ Vai, indeed. Iti. 

1. Balaki, one of the descendants of Garga, because he 
had studied the Vedas, had become very proud. “I shall 
explain Brahman to thee ” said he to Ajatasatru of Kasi. 
“ I shall give to thee a thousand on (the mere strength 
of) this speech of thine”; said that Ajatasatru, “for the 
people, indeed, run to Janaka (to acquire the knowledge of 
Brahman) crying, ‘ to Janaka, to Janaka, let us go.”—82. 

Note .—The reply of Ajatasatru is ironical. 4 All are running to Janaka, a Kjatriya, for 
Brahmavidy*. Hadst thou really possessed it, they would have preferentially gone to thee, for 
thou art a Bilhmana, and so better than a Kgatriya teacher. •' 
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MANTRA II. I. 2. 

g figTg g qgigTgT%^ qgg <*g&gif 

g^ftqig ?ra i g tigigT^TcRigm ^cTT^ggf^T: i 
3?fa$T: gibcf ggigT ^Ak 

* g TTrl^RqT^SRf^i: ^ggf grtlgT *Jgf ^T^T 

ggfg n ^ n 

GTl Sah, that, m*gf G&rgyah, a descendant of Garga. Uv4cha, 

said, g Ha. «r^r Asau, be. ggg: Purusah, Puru*a, Visnu. g: Yah, who. 

Eva, only. Aditye, in the sun. qpg^ Etam, Him. <£g Eva, 

alone. «* Ahatn, I. *W Brahma, as Brahman. 3<U?t UpAse, worship. 
<Rr Iti. r: Sah, that, gnug^nj: Aj&ta&atruh, Ajata&atru. ggraITv&cha, 
said, g Ha, strangely, unexpectedly. <£r?fgTg Etasmin, on this subject; on 
the worship of Visnu in the sun. ITT M&, to me. g? Ma, not. 
Samvadisth&h, speak. a?fer«ST Atisthah, above all ; far beyond this world, 
because there is nothing of the world in Him. *T?gf Sarvef&rn, all, ^Jj-rrgf 
Bhfit&n&m, of the beings. MfirdhA, head. *T31T R&j&, bright gfg Iti. 

$ Vai, indeed ; truly. Aham, 1. Etarn, him. gqi^ Up&se, 

worship, gft Iti. f?: Sah, he. g: Yah, who. qag[ Etam, Him. ugf Evam, 
thus, gqi^t Up&ste, worships. »?fg«5Ti Atisthftfci, above all. gifgt Sarves&m, 
all. Bhfit&n&m, of the beings. T** Mdr<lh&, head. *nir Raja, 

bright, Bhavati, becomes. 

2. That descendant of Garga said,—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in the sun.” 
Then Ajatasatru said—“ Do not tell me this (for I know it 
already). Indeed He is far beyond this world, is at the 
head of all beings and is bright. Him do I worship.” He 
who thus worships Him goes far beyond this world, becomes 
the head of all the beings and bright.—83. 

mantra 11. 1.3. 

g fTSflg TTT^T g qgTgt Wf TT cffrsn^ 

g^ftqig ?fg 1 g ftaftgyggf^T 

gfrqucg^grgT: %t$t g%ra g? ^ggqig fm \ g 
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§rf: JT^T 

qftvfa H ^ II 

?T: Sah, that. »TT**f: G&rgyah, born in the family of Garga- nn 
Uv&cha, said, f Ha. W&T Asau, He. Purusnh, purusa, Visnu. qi Yah, 
who. irq Eva, only. ^s^Chandre, in the moon. ggt^Etain, Him. Eva, 
alone, Aham, I. srgf Brahma, as Brahman % Up&se, worship. 

^f?T Iti. «s Sah, that. wsnaflq: Aj&tasatruh, Aj&taiatru 3qra Uv&cha, 
said. % Ha. Etasmin, on this subject, on the worship of Visqu 

in the moon, nr MU, to me HT M&, not. Sarilvadisthdh, speak. 

fRqtfWOT: Brihatp&ndurvas&h, clothed in a long white dress, ^nr: Somali, 
the moon. *t5Tr Kajd, bright. ff?T Iti. t Vai, indeed; truly Aham, I. 

Btam. Him. gqr^ Upnse, worship. ^fcT Iti. «: Sah, he. g; 
Yah, who. ippj Etam, him. ^ Evain, thus. Aharahah, every day. 

3qi*^ Update, worships, gff: qg<r. Sutah prasutah, the soma sacrifice. 

Bhavati, is. «Hjq Asya, his. Annam, objects of enjoyment, 

qf Na, not. Ksiyate, decrease. 

3. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
moon.” Then Ajatasatru said— 11 Do not tell me that, (for 
I know him already). He is clothed in a long white dress; 
He is in the moon and He is all bright. Him do I wor¬ 
ship.” He who thus worships Him, every day (in his house) 
soma sacrifice takes place and his objects of enjoyment do 
not decrease.—84. 

MANTRA II. 1. 4. 

sreaftfir 5 jt f t% 

fTC* ST5fT WTRf II 5? II 

*r: Sah, that. ni«f: G&rgyah, a descendant of Garga. WW Uv&cha, 
said, £ Ha. H&T Asau, that. 5 **: Puiusah, Purusa, Visnu. *r: Yah, who. ipr 
Eva, only. Vidyuti, in the lightning, Etam, Him. <pr Eva, 

alone, %tf( Aham, I. ffff Brahma, as Brahman, STOfr Up&se, worship. 

Iti. ??: Sa|i,that «5n?TO^: Ajdtasatruh, Aj&tasatru. HI* Uvftcha, 
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said, f Ha. qgftnnt Etasmin, on this subject ; on the worship of Visgu 
in the lightning, m M&, to me. nr MA, not. tfufyCT: Samvadisthah, 
say ; tell. Tejasvi, bright; luminous. Iti. $ Vai, indeed. 

Ahum, I. Etam, Him. Upase, worship. $fcT Iti. 

Sah, he. Yah, who. i£rTH Etam, Him. Evam, thus. 

UpAste, worships, frsT^eft Tejasvi, glorious. vj*f*r Bhavati, becomes. 
S Ha. Tfcrfesft Tejasvini, glorious. *TST Asya, his. STITT: PrajAh, 

offspring ; progeny. srsifa Bhavati, is. f Ha. 

4. That descendant of (iarga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
lightning.” That Ajatasatru said-—“Do not tell me this 
(for I know him already). He is luminous; Him do I 
worship.” He who thus worships Him becomes glorious 
(in this world) and glorious becomes his offspring.—85. 

MANRA II. 1. 5. 

q^RnoTcfffrT 5fT S^cftjqT^T ffa * q TJefasRqn^ 

^T*. Sah, that. m^T: GArgyah, born in the family of Garga. 33TT^ 
UvAcha, said, £ Ha. Ayam, this. 3 ^?: Purusah, Purusa ; Visnu. 

i|j Yah, who. cjcT Eva, only. 3Tf3>T^l AkASo, in the sky. Etam, him. 

qpr Eva, alone. «T^ A ham, I 5|fT Brahma, as Brahman. 3<JT$ Upase, 
worship. Iti. *?: Sah, that. aTSTl^T^: AjAta&atruh, Ajatasatru 3£T^1 
UvAcha, said. £ Ha. ^rif^T^ Etasmin, on this subject; on the worship 
of Visnu in the sky. *H MA, to me. TTT MA, not. 3frf£*ST: Samvadi§{hA^, 
tell. gofn PArnam, full. ST^faf Apravarti, immovable. ff?| Iti. ^ Vai, 
indeed. A ham, l. Etara, Him. UpAse, worship. £% Iti. 

&: Sah, he. £: Yah, who. Etam, Him. & Evatn, thus. 3<?T^ Up&ste, 

worships. Pfiryate, is- full <>f ; has enough of. IWU Prajayft, by 

offspring. Pa&ubhih, by cattle. Asm&t, this. $l$ni Lok&t, 

from the world. siw Asya, his. H3IT: Praj&h, offspring ; line of hin fmily, 
H N», not. Udvartate, is removed ; breaks. 

5. That descendant of Garga said—“I worship Him 
alone as Brahman,-—Him only who is the Purusa in the sky.” 
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Then Ajatasatru said—“ Do not tell me in this way about this 
(worship of the Purusa in the sky). He is full and immove¬ 
able ; Him do I worship.” He who thus worships Him has 
enough of offspring and cattle, and in this world the line of 
his family does not break.—86. 

MANTUA II. 1. 6. 

^ liscr* g^U- 

uSisqufaaT f ra q ^rr- 

S;ih, that. JTTJq: Gargyah, a descendant of Garga. UvAcha, 

said, Ha. ar^H Ayam, thi«. 33 *?: Purusah, Purusa; Visnu. q; Yah, 
who. qq Eva, only. VAyau, in the wind. Etam, him. trq Eva. 

alone. A ham, I. srai Brali ilia, as Bral]man. 3<?r*t UpAse, worship. 

lti. *T: Sah, that. anTTcT«T3N AjAtasatruh, AjAtasatru. UvAcha, 

said. £ Ha. qflTWJ Etasrnm, on this subject '; on the worship of Visnu 
in the wind. ITT MA, to me. TTT Ma, not. Sniuvadi^thah, tell. 

iV Ind rah, possessed of all the Aisvaryas. shfe: Vaikunthah, the 
Invincible. trqtrfa'TT AparajitA. unconquerable, Sena, army; host, 

a great number of multitude. ?f?r lti. t Vai, indeed «»* A ham, I # 

Etam, Him. Up&se, worship. lti. S»h, lie. q: Yafc, 

who. Etam, Hitn. Evam, thus. Upiiste, worships, 

fsfwj: Jifnnh, superior. 5 H 1- . Wltfl C Apar&jisnuh, not capable of 
being defeated. <| Tu, and. ajfqa: Anyatah, from the others, snwft 
Aj&yi, not subject to defeat; conqueror of others. ¥)3%Bhavati, becomes. 

6. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the wind.” 
That Ajatasatru said—“Do not tell me in this way about 
this (worship of the Purusa in the wind). He is, indeed, 
Indra, possessed of all the lordly powers, the invincible and 
the unconquerable host, as such do I worship Him.” He who 
worships Him as such, becomes superior, invincible and 
unconquered of.—87. 

mantra II. 1. 7. 

* |l3TT^r *TTT$f Vf <T5mT*3jt qqq 
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ffftm stt srf^qqqiq f m ^ q qqftqgqr^ Tqqiq 
f|f TqqrqTpfcqqsnqqrau * u 

H: Sah, that. ni*4: GArgyah, a descendant of Garga. UvAcha, 

said. (T Ha. q: Yah, who. q;^ Eva, only. Ay am, this. 

Purusa^, Puru§a ; Visnu. suit Agnau, in tlie fire. w Etatn, Hitn. 

cpj Eva, alone. Aham, 1. SW Brahma, as Brahman. UpA.se, 

worship. Hi. Sah, that. s?lT 1 ^S[rg: Ajatafiatruh, Ajatasatru. 3qrer 

UvAcha, said. * Ha. Etasmin, on this subject ; on worship 

of Vi§nu in the fire. ITT MA, to me. TTT Ma, not SamvadisthAh, 

tell. fwraRr: Vi sasalnh, the destroyer, so called because the enemy 
cannot bear Him. S[ffl lti. t Vai, indeed; verily. All am, 1. 

Etatn, hitn. 3<ir^ Up&se, worship. ?f?l lti. Sah, he. tf: Yah, who. 
igritj( Etatn, Hun Evam, thus. Up&ste, worships feqraffr: 

Visasaliih, the destroyer ; unbearable. mtfg Bhavati, becomes 5 Ha. 

Asya, his. JT3ir: PrajaJj, progeny ; descendants. fWisf*: Visasuhih, 
the destroyer; unbearable. Bhavati, becomes, tf Ha. 

7. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the fire.” 
That Ajatasatru said—“Do not tell me in this way about this 
(worship of the Purusa in the lire). lie is, indeed, the Destroyer ; 
Him do I worship.” A destroyer (of the enemies) becomes he 
who worships Him thus (as the destroyer), and the destroyer, 
indeed, becomes his offspring.—88. 

mantra II. 1. 8. 

qiq q ttqTqT5Urf3Tjm ura- 

^q qT srf^qqqTq fm q q qq^qqqi^ nm- 

q% II c II 

(|: Sah, that. IJTHT: GArgyah, a descendant of Garga. 9WI Uvacha, 
said, $ Ha. Yah, who WIJ Ayam, thi*. JW Puru^ah, purusa; Visi?u. 
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139 Eva, only. Apsu, in waters. Etam, Him. i£f Eva, alone- 

«»* Ahatn, I. snpr Brahma, as Brahman. sq^ Upase, worship, 

Iti. Sa^, that. si3TT?T^Tq: Aj&tasatruh, AjAtafiatru. qqffqr UvAcha, 
said. 5 Ha, ^fllT 5 ^ Etasmin, on this subject; on worship of Visnu in 
waters. ITT MA, to me. JTC Ma, not. *T3%*5T: SamvadisthAh, tell, qfcTSq: 
Pratirupah, favourable. Iti. t Vai, indeed; verily. H£ Aham, I. 

Etam, Him. 3<TT$U}>ase, worship. Iti. Ti: Hah, he. IT: Yah, 
who. ^cTH Etam, Him. Evam, thus. sqild Upaste, worships. qfastf 

Pratirupain, favourable. Eva, only. <rqn Enam, Him. squ’sgffq 

Upagachchhati, goes to; attains. £ Ha, verily. q Na, riot, srsrf^^q^ 
Apratirupam, unfavourable, suit Atho, besides. srfft^q: Pratirfipah, 
favourable (son). SflJTTq AsmAt, from him who worships. JAyate, 

is horn. 

8. That descendant of Garga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa in waters.*' 
That Ajatasatru said—“Do not tell me in this way about this 
(worship of the Purusa in waters), He is, indeed, the Favourable, 
Him do I worship. ” The favourable only and not the 
unfavourable go to Him who meditates on Him thus ; besides a 
favourable son is born to him.—89. 

MANTRA II. 1.9. 

q |icn^ w* - 

qra q lisri^i^Taai^T 
ftfil «TT ST^Wqiq ** ^ifqisxp 

qqfq dfqsxphq ztm\ 

IT: Sah, that, iTinf: GArgysh, a descendant of Garga. ?qra UvAcha, 
said. £ Ha. WTH Ayam, this. $££: Purusah, PurAga ; Visnu. q: 
Yah, who. *T 1 £$f AdarSe, in the looking-glass; in the mirror. Eva, 

only. i^f^Etain, Him. ^ Eva, alone. *T£q( Aham, I. qgr Brahma, 
as Brahman. 9qT& UpAse, worship. Iti. 9 : Hah, that. mrm*T9: 

AjAtofiatruh, Ajatasatru. srqiq UvAcba, said, £ Ha. Etasmin, 

on this subject ; on worship of Visnu in the mirror. ITT MA, to me. HT 
MA, not. SamvadisthAh, speak. Roohis^uh, bright; 

resplendent, I$i, ^ Vai, indeed; verily. Aham, I. qjiqj 
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Etatn, Him. 3 ll$Up&se, worship. 5% Tti. a: Sah, he. «rr: Yah, who. 

Etam, Him. Evam, thus. Upaste, worships. 

RochiVnuh, bright , resplendent, wfff Bhavati, becomes. £ Ha, it is 
well known, SW As)a, his. 5T3TT: Prajah, progeny; offspring, 
Rochisnuh, bright; resplendent, SHfw Bhavati, becomes. mf Atho, 
besides. Yaih, with those (wise men). Sannigachchhati, 

comes in contact. <n«J T&n, those. SaryAn, all. Ati roc hate, 

surpasses in splendour. 

9. That descendant of Garga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa in the mirror.” That 
Ajatasatru said—“Do not tell me in this way about this (worship 
of the Purusa in the mirror). He is, indeed, the Resplendent. 
Him do I worship. ” Very resplendent does he, indeed, become, 
he who worships Him thus. His offspring does become resplen¬ 
dent. Besides he surpasses them all in splendour with whom he 
comes in contact.—90. 

MANTRA II. 1. 10. 

^ |t^i^ jrt^t v 

^ ncff***- 

5JT ^ TTcT^r- 

shtoIt to 

to&t h \° u 

Shh, that. *Ti«f: Gargyah. a descendant of Garga. UvAcha, 

said, f Ha. «r*H 3 ( Ayam, this. *r^ Eva, only. Sabdah, sound. 

Yah. which. Yantarn, one who is going, srg Anu, close to. 

Phs chat, on the back. Udeti, rises Etam, him ; the Purusa 

present in the sound behind the back of a man when in motion, 

Eva, alone. Of# Aham, I. Brahma, as Brahman. Up&se, 

worship. Iti. *T. Sah, that 9KmnET3: Aj&tasatruh, Ajatasatru. 

3 * 1 ^ Uv&cha, said. 5 Ha. Etasmin, on this subject; on worship 

of Visnu in the sound. 7TT Ma, to me. 7TT Ma, not. Sariivadi^thah, 

tell. Asuh, life ; life giving. % fa Iti. # Vai, indeed; verily. Iff^ 

Ahara, I. Etam, Him. Upase, worship (fa Iti. *?: Sah, he. 

m Yah, who. Etatn, Him. Evam, thus. 371*# Upaste, wor¬ 
ships. Asmin, this. Luke, in the world. Saryam, full, 
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«rrg: Ayuh life, tjffi Eti, gets ; attains. < 5 * Eva, only. 5 * Ha, it is well- 
known. K&l&t, appointed time. Pura, before, ipf Enam, 

him. 5TTO: Pr&nah, life * Na, not. ST^rfer Jahati, leaves. 

10. That descendant of Garga said—“I worship him alone 
as Brahman,—Him only who is the Purusa in the sound that arises 
at the back close to the man when he is going.” That Ajatasatru 
said—“Do not tell me in this way about this (worship of the 
Purusa in the sound). He is indeed Life ; Him do I worship. ” 
A full period of life gains he who worships Him thus. His life 
does not leave him before the (appointed) time.—91. 

MANTRA II. 1. 11. 

^ ftscre 3TTWTT ST TJcnq" WT 

5T^TTHTO f TrT ^ tTSTT^T^Trraram ^rTTW#arT^T 
fim sn -f fa * tr^srij- 

f *srfa u \\ w 

*?: Sah, that, nn*f: Gargyah, a descendant of Garga. Uv&cha, 

said. f[ Ha. Ayam, this. 3 ?^: Purusah, Purusa ; Vi§nu. m Yah, who, 
Diksu, on all sides. ^ Eva, only, iJ^n^Etam, Him. Eva, alone, 

Aham, I. 3T5T Brahma, as Brahman. Up&se, worship. Iti. 

«g: Sah, that. Wifrasn|: Aj&taatruh, AjAtaSatru. Uv&cha, said, f Ha. 

Etasmin, on this subject; on worship of Visnu on all sides. *?T MA, 
tome. *TT MA, not. Saiiivadisthah, tell, Dvitiyah, having 

a second; double. srwq*T: Anapagah, inseparable, fffet Iti. ^ Vai, 
indeed, Aham, I. qan Btatn, Him. Up&ae, worship, 

Iti. Sah, he. <(: Yah, who. ^ Btam, Him. Gvam, thus. 

Upaste, worships, fjafcwj Dvitiyav&n, doilble. Bhavati, 

becomes, 5 Ha- aiswn Astn&t, from this ; from such a worshipper. 
Gayah, follower. 5T Na, not. Chhidyate, are separated. 

11. That descendant of Garga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa (abiding) in all quar¬ 
ters.” That Ajatasatru said—” Do not tell me in this way about 
this (the Purusa in all quarters). He is, indeed, the Double and 
Inseparable. Him do I worship. ” He who worships Him thus 
has always a second and never do his followers part from 
him.—92. 


34 
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MANTRA II. 2. 12. 

q tisrre itt^t q q^q gq&qrf 

q^Tqm (ft * ftaT^TsurTsram 
^ftftqTSTf^wqxqfft^q gq&qgqi^ 
fqTftfc^tasTTq^ft qq g^T^T^T?Tjrg^m^5m n^n 

(ft Sah, that. TfT^f: G&rgyah, a descendant of Garga. qqre Uv&cha, 
said. (Ha. *T«m Ayam, this, g(flf: Purusah, Purusa; Visnu. q.* Yah, 
who. (RtlTtHf: Chh&y&tuayah, shadowy ; abiding in the shadow, gq Eva, 
only. gq^Etam, Him. gq Eva, alone. Aham, I. q(r Brahma, as 

Brahman. 3<n$ UpAse, worship. $fq Iti. (f: Sah, that, fnnrf^: Ajata- 
fiafcru. Uvltcha, said, f Ha. Etasinin, on this subject; on 

worship of Visnu abiding in the shadow. *?T ‘MA, to me. jrt M&, not. 
(tqfqqRT: Saravadiffth&h, tell. fjrg: Mrityuh, death, (fo Iti. $ Vai, indeed. 

Aham, I. qtfllEtam, Him. Upase, worship, ?[ftr Iti. w: Sah, 

he. Yah, who. ipn^ Etam, Him. Evara, thu«. 311?^ Up&ste, 

worships. wfcftf Asmin, this. Loke, in the world. Sarvam, 

full, wig: Ayoh, life. «^eI Eti, gets; attains. Eva, only. ? Ha. 
«ren<I KAlftt, appointed time, JIT Pnrft, before. «5*HT Enam, him. tpg: 
Mfitynh, death. *| Na, not. Agachchhati, comes. 

12. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa abiding 
in the shadow.” That Ajatasatru said—“ Do not tell me 
in this way about this (worship of the Purusa abiding in the 
shadow). He is, indeed, Death. Him do I worship.” A full 
period of life attains he who worships Him thus. Death does 
not come upon him before the appointed time.—93. 

mantra II. 1. 13. 

* ftare npsff ^ gsroroTrwr q^q gafoif 
q(*tqiq (ft * trawsurraj^ql fferfttF&vftqsr 
ancSFSift 3TT STfftrTRqTO (ft * q ^rT^qqq^q 
STTrSFqtf (T*q IHU qqft q ( 

[\ \\ U 
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Sah, that, Gargyah, a descendant of Garga. 3*r* UvAcha, 

said. * Ha. Ayam,this jsq: Purusah Purusa ; Visnu. *: Yah, who. 
i?* Eva, only. CTrirf* Atraani, in Hiranyagarbha: in the mind, q<irn Etarn, 
Him. <£* Eva, alone. «T^? Aham, I. Brahma, as Brahman. 3*11$ 

TJpAse, worship. Iti. *f: Sah, that. snTldCT|: AjAtsatruh, Ajatasatru. 
3*f* Uvacha, said, * Ha. Etas min, on this subject ; on worship of 

Visnu in the mind. ITT MA, to me. *TT MA, not SaAvadi§thab, 

tell. Atmanvi, having Virifioha, who is the presiding deity of 

Ohitta. Iti. ^ Vai, indeed. Aham, 1. q^!»^ Etam, him. 3qf$ 

UpAse, worship, $far Iti. *?: Sah, he. *: Yah, who, Etam, Him. 

C[*IT Evam, thus. 3qn& Upaste, worships. *n*JR*qt Atmanvt, strong in 
mind. *fqfcT Bhavati, becomes, * Ha. qf*«T Asya, his. STStr; Praj&lj, 
offspring. Atmanvini, strong in mind. *Tqf* Bhavati, becomes. 

$ Ha. m Sah, that, mnf: GArgyah, a descendant of Garga. 

Tftsnhn, silent, Asa, was. f Ha. 

13. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in Hiranya* 
garbha (or mind).” That Ajatasatru said—“ Do not tell me 
in this way about this (worship of Purusa in Hirany agarbha)* 
He has indeed Hiranyagabha in Him. Him do I worship.” 
He who worships Him thus becomes strong in mind and his 
progeny also becomes strong in mind. Then the descendant 
of Garga became silent.—94. 

mantra II. !. 14. 

fsr%f srcpftm * Iran* mwf sqcarnn^ra n 11 

m Sah, that. 9Y5T!3?T3: AjAtasatruh, AjAtaAatru. 3*T* UvAcha, 
said, * Ha. EtAvat, this much ; so far. 3 N.u, unly. ff*,Iti, 

hero ends the speech. EtAvat, thus much ; so far. .Hi, to be 

sure. Iti, here ends the answer of BAlAki. <?9T*QT EtAvatA, by this 

much, Viditam, kuown , com prehended. * Na, not. Bhavati, 

is. Iti, here ends the assertion of AjAtasatru. Sah. that. 9|Tnf: 

GArgyah, a descendant of Garga. UvAcha, said. * Ha. TvA, 

thee. 3q*Tft UpayAni, I approach as a disciple. Iti. 

14. That Ajatasatru said—“Thus far only?” 44 Thus 
far only and no farther,” (replied Balaki). 44 Brahman is not 
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comprehended by (this poor knowledge) which extends so far 
and no farther,” (said Ajatasatru). Then the descendant of 
Garga said—“May I accept thee as my preceptor?”—95. 

MANTRA II. 1.15. 

* IraTOTstrasere: srftrq- 

g^qT^sffsr ^ sqsr n 

qiorfoiT^t^TTT^^ ^ ^ q^q w 
qwTq?qqHj£ %wcT5ifeiT3 ^ 

^TtT^ h qifaRT ^q ^raqfa^T* |itt^tu 

H: Sah, that. enTrewg: Aj&tasatruh, Aj&tasatru. Uvocha, 

said. £ Ha. <^ra( Etafc, it, i.e. } that a ksatriya should teach a Br&hmana. 

Pratilomani, contrary to the custom. ^ Vai, indeed; verily. 
t|*J Yat, that. STTgnn: Br&hmanah, a Brahraana. $rf?R^ Ksatriyam, 
one Ksatriya by caste, UpeyAt, should approach as a disciple, 

it Me, to me. Bffr Brahma, about Brahman, 3$qfw Vaksyati, will speak; 
Will instruct, ffcl Iti, m TvA, to thee. fcwwfqcqifiT Vijnapayisyami, 
I will inform. <$£ Eva, only. Iti. rf Tam, him. qr*?ft Fanau, by 

the baud, STTcp*? Ad&ya, taking. Uttasthau, rose ; stood up. ^ 

Tau, they both; BAl&ki and Aj&ta6atru, Suptam, sleeping, g^qf 

Purusam, a man. WT5TOT3: Ajagiuatuh, went to. £ Ha. er* Tam, Him. Hari 
within the man in deep slumber. BrihatpanduravAsah, Ohl 

Thou of long white clothes, fftw Soma, Oh I Soma, *P3f^ Rajan, Ohl 
bright, Iti, Etaih, these. *n*Tfar: Namabhih, by the names. 

ICUfsqfcraf Amantray&fiohakre, called. Sah, He; the Lord Hari in 
the heart of the person in deep slumber. *f Na, not. Uttasthau, 

rose, Tam, him, £ff<3RT P&nin&, with the hand. w Pesam, pressing ; 
squeezing. vtanfovTC Bodhyunchak&ra, awoke. £?: Sah, He; Hari in the 
sleeping man. Uttasthau, arose, Ha, strange it is. 

15. That Ajatasatru said “It is contrary to all 
custom that a Brahmana should approach a Ksatriya (with 
the request) that the Kjatriya will teach him about Brahman. 
However I shall simply tell you about Brahman, (but not 
instruct you as a teacher does).” Taking him by the hand he 
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rose. They both went together to a man in deep slumber ; 
then (Ajatasatru) called Him, (Lord Iiari in the sleeping 
man, by these names) “ Oh ! Thou of long white clothes, 
Oh ! Soma, Oh ! Bright one.” But He rose not. Then he 
pressed the man with his hand and awoke Him. And lo ! 
he arose.—96. 

mantra II. 1. 16. 

^oTT^Tsnrfscr^f^q fsrfruw*: 

*J: Sah, that. ttfrfcWJ: Aj&tasatrulj, Ajatasatru. CJvacha, 

said, £ Ha Esah, this Jiva. Etat, in this; in this body. 

Yatra, where; in Hari. Suptah, sleeping. sr*J?t Abhut, was. 9 : Yah, 

who. iff: Esah, this; that which contains the sleeping Jiva. f^T3TT«f9T^T: 
VTjn&namayah, of the form of pure intelligence ; of the form of pure 
kn owledge. 3 £<l; Purusah, purusa. Tad&, then ; while asleep. 9 Kva. 
where, Esah, He. Abhdfc, was. Kutah, whence, qag Etad, at 

this time ; while awake. srmnj Agat, came £% Iti. rf? 3 C Tat, that ; where did 
BLari reside at the time of slumber and whence did He come while awake, 
nmf: G&rgya^, the descendant of Garga. *T Na, not. 3 U, ever. 
Mene, knew. 

16. That Ajatasatru said :—“Where was He at the 
time of slumber,—He the Purusa of the form of pure know¬ 
ledge, in whom did this Jiva lay asleep within this body? 
Whence did he come at the time of waking ? M But the 
descendant of Garga never knew that.—97. 

MANTRA II. 1. 17. 

* Tjq fafn*- 

qq: qmiqf firfu^ ? ^r- 

IrTrq^q: 

^rfqfir wm ^ qqfa qm 

Sah, that. Ajatasatruh, Aj&tafiatru. 94T« Uv&cha, said. 

(Ha. Esah, this Jiva. H44 Etat, in this; in this body. 44 Yatra, 
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where, in Hari. g$f: Supfcah, sleeping, wgft Abhftt, was. if: Yah, who. 
Hm E^ah, this. VijnAnamayah, of the form of pure intellect ; of 

the form of pure knowledge. 3 ^: Purosah, Purusa. TadA, then; 

at tlie time of slumber. EsAtn, these. sn^RT^ PrAnAnAm, of these 

indriyas ; of the organs of senses. Vijnanam, knowledge of the 

senses. fqjfT^W VijfiAnena, knowingly ; wilfully. STT^if AdAya, taking. 

Esah, this. STI^TST: AkAsah sky; ethereal sky. if: Yah, which, 
Antarhridaye, within the heart. Tasmin, there, l§ete, lies. 

fflfirT&ni, these; the senses w r ith their capacities. if^T YadA, when. 
GrihnAti, takes; makes inactive, am Atha, then. Etat, in this Hari. 

3$*f: Purusah, Purusa. ^wfqfgr Svapiti, sleeps. Sfm NAma, it is well- 
known. 5 Ha. snnj; PrAnah, the organ of smell, trgggta: Tadgrihitah, 
taking by him; made dormant by him. qq Eva, only, Bhavati, 

becomes; is. Grihita, taken : made dormant. Vak, the organ 

of speech, Grihitam, taken ; made inactive. : Chaksuh, the eye ; 

the organ of sight, iJfM Grihitam, taken ; made inactive. SftelH Srotram, 
the ear; the organ of hearing. Grihitam, taken ; made dormant, 

ff^: Manah, mind. 

17. That Ajatasatru said :—“This Purusa who is of 
the form of pure knowledge, in whom did this Jiva lay asleep 
within this body, taking consciously at the time of deep 
slumber the knowledge (capacity) of these Indriyas (organs) 
lies there in the ether that is inside the heart. It is well known 
that when He makes these Indriyas (organs) inactive, it is 
said that the Purusa sleeps. The organ of smell is made 
dormant by Him only. The organ of speech is made dormant ; 
the organ of sight is made dormant ; the organ of hearing is 
made dormant ; the mind is made dormant.—98. 

MANTRA II. 1 . 18 . 

^ § fi^r %T«PTCq§?ter *ft- 

*t£it q 

TOT *TfT*T%T STTTO^ ^ TOTSSTtf 

« X c « 
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fg: Sah, he ; Hari. 33 Yatra, when, cjan Etafc, in this body, 
SvapnayA, through the nadis or nerves. 3gfe Charati, moves, f Ha, 
because. ^ Te, these ; tliese nerves. Asya, his. 5T5>T: LokAh, world; 

kingdom. 33 Tat, then. H5KI5T: MahArAjah, a great king. feT Iva, like. 
Wife Bhavati, becomes. 33 Uta, or. MahAbrAhmanah, a great 

BrAhmana. 33 Iva, like. 33 Uta, or. 33TT33{ UchchAvacham, high or 
low, such as elephants or cats. ^3 Iva, like. 33 Uta, or. fen^fe Niga- 
chchhati, sees 'himself), fl: Sah, he, the example. 33T YathA, as. trgwni: 
MahArAjah, a groat king. 3T333T3 JAnapadAn, people of tlio kingdom. 
*3$I?3T Gfihitva, collecting ; summoning. Sve, his own. Janapada, 

in kingdom. 33T$T3* YathAkAmam, as he likes it. 3^33% Farivartate, 
moves. la^^Evam, in this way. 153 Eva, only, q3: Esah, this Purusa. 
1J33 Etat, hi8 ; of the Jiva. STnnT^ PrAnAn, the external organs. 
Grihitva, taking with him. 3^ Sve, his own, of which he is the master, 
rire, in the body. 33 I 3 )T?f YathAkAmam, according to His own will. 
Parivartate, moves ; walks. 

18. His worlds (possessions or proper sphere) are those 
where he moves through the Nadis or nerves. Then He 
becomes either like a great king or like a great Brahmana or 
He sees Himself big (like an elephant) or small (like a cat). 
For example, as a great king travels through his own king¬ 
dom, according to his own will, taking his subjects along 
with him, so does He move, wherever He likes, through the 
body of which He is the master, taking along with him all 
the Indriyas.—99. 

MANTUA II, 1. 19. 

sra 331 smft 331 3 35*333^3 Tfcfmm 

Clift: 3c333*3 qffaft scft 3 33T 5JT 

NS N® 

3 T 3 Ti?re 3 taT 3 ? 3*3 

u ^ u 

W At ha, again; moreover. 3^1 YadA, when. 93333 Kasyachana, 
anything of the external world. 3 Na, not. %3 Veda, knows. Nominative 
of this verb is 3ft* Jiva. 33 T Tada, then f|3$: Sufuptah, in deep slumber. 
Wife fihavati, becomes, gT99fe333ttfel DvAsapfcatisahasrAni, seventytwo 
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thousands. HitA, hitA. srra NAma, by name. ?T9T: NAdyah, nAdis 

or nerves. HridayAfc, from the heart. jtfrTtf Puritetam, that M&dt 

( ) which extends up to the head. This Nad! is called |pr?tfT (Su- 

sumna)—it extends from the heart up to what is called JUTS? (Brahmapura) 
within "the head. «rfi? Abhi, towards. Pratitisthante, goto; 

spread, ertfil: TAbliih, by those Nadis. Pratyavasripya, moving 

to and fro. gOctfcT Puritati, in the Nadi called Pnritat because it extends 
up to the Brahmapura in the head. The modern Yogis called it Susumn& 
)• It is to be understood in Lord Hari who is present in this 
Nadi. j§ete, lies. ?T: Sah, he, the example. Yatha, as. 

Kum&rah, Rudra. gr Va, or. JTfKm: Maharajah, Vayu. gt Vii, or. 
trfnrtgm: Mah&br&liman ah, Virincha. 5T Va, or. snggw Anandasya, of 
Hari who is all bliss, arfas-ftn Atighnirn, neighbourhood; vicinity. n?gr 
Gatva, going. 6ayita, lie down hap pi i ly. Bvam, in this manner. 

Eva, just, <rgs Es»h, he ; the Jiva. Etat, in Him ; in Lord Hari, 
who is in the Susutnna ( ^ l§ete, lies down happily. 

19. When the Jiva knows nothing (of the external 
world) he is then called to have fallen asleep. The Nadis 
called Hita (the Good) numbering seventytwo thousands 
spread from the heart towards the Puritat or Susumna. The 
Jiva moves to and fro through those Nadis and finally rests 
in Puritat, t.e., (in Lord Hari who is in that Nadi), just as 
Rudra or Vayu or Brahma rests happily reaching the Vicinity 
of Hari who is all bliss. Just, in the same way does Jiva 
lie happily in the Lord Hari in Puritat.—100. 

MANTRA II. 1. 20. 

*ribn<*n: |sn: 

Wfa WfTm o3J^TT?rf Jemima 

urm I ^TrEf i&qtl II 11 

SPW « X « 

m Sah, he, the example. 3tTT YathA, as. 3fORTf*T: OrijanAbhih, the 
spider. tfg?TT TantunA, the thread which the spider produces from the 
food that it eats. Uohoharet, brings out; produces. TO YathA, as. 

$p{Ti KsudrAh, little. VisphulingAh* sparks. Agneh, 
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from fire. Vyuchcharanfci, come oat. 15 # Evara, in this way. < 5 ^ 

Eva, just, WWH Asm&t, this. Atmanah, from Atman; 

from Hari. wf Sarve, all JTH3T: Pr&nah, the lndriyas ; the organs. ^ 
Sarve, all. Lok&h, the worlds, wif Sarve, all. DevAh, the 

gods such as BrahinA, &c. ST^fRsj SarvAiji, all. BhfttAni, the living 

beings, the created things. Vyuchcharanfci, come out; are pro¬ 
duced. Tasya, His ; of Hari who is in the heart. Upanisat, 

mystery; secret knowledge. Satyasya, of Satya. Satyam, 

Satya. 5 % Iti. 5TT*HT: Pranah, everything that has life or more correctly 
everything that is the outcome of Pr&na V&yu, such as all the lndriyas, 
all the worlds, all the gods and all the gross bodies. ^ Vai, indeed. 
Satyam, what is to be understood by the word Satya. Tes;\m, theirs. 
<$*: E sah, this Hari. Satyam, the giver of birth, existence, destruc¬ 

tion, and salvation. (fftj Sat, birth, existence, destruction and salvation ; 
and from *TT, one who gives). 

20. As a spider brings out the thread or as little 
sparks come out of fire, just in the same way all the 
lndriyas, all the worlds, all the Devas, all the gross bodies 
come out of this Atman (who is Lord Hari). This is His 
secret teaching. He is Satya of the Satya. The Pranas 
(everything that is the outcome of Prana Vayu) are indeed 
to be understood by the word Satya and He is the giver of 
Sat, ue.y birth, existence, destruction and salvation to them 
all.—101. 

Here ends the Ajdtatatru Brdhmanam. 

The Bhdsya on the Ajdtatiatru Brdhmanam. Mantra 2. 

Atistha is He who is beyond this world ; or, in other words, 
He who has none of the qualities that belong to the things of which this 
world of ours is composed. He is called murdha ( ?Tjs|f ) or head because 
He is the best. 

Bhdsya on Mantra 6 . 

The word SiWfsrarr (Aparajita sen&) means the Lord Bhagavan, 
because He is invincible and of innumerable forms. The word fliwj 
(Jifinu) means the best. • He conquers all but His conquests are not 
due to somebody else. 

The Bhdsya on the Mantra 14. 

The word (Vi§&,sahi) means unbearable. The word 

means in the Jliranyagarbha. The word WTflflTwft ( Atman vi) means 

85 
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haying the chitta ( ftnj) or heart because Virificha is the presiding 
deity thereof. Moksa follows when one worships the Lord who is in the 
heart and who governs therefrom. This mantra means to say, it is not that 
one should first worship the gods and through them worship the Lord 
and see or get to Him by their worship, and then again worship the 
Lord in the heart and then attain Mukti. In reality, the only means 
of attaining Mnkti is to worship the Lord in the heart. 

The Bhdsya on the Mantra 15. 

(Brihatp&ndurav&sa), &c., have been used in order to 
show that the meditati on of the Lord within the heart is the only means 
of getting Mukti. It has been said that the Lord raised the Jiva by 
means of the hand ; this shows that there is a special reference to the 
locality of the heart, though names and forms are of little importance. 
The worship of the Lord in the heart is still of some importance to those 
that hold that the worship of the Lord outside of the heart may bring 
about Mukti. 

The Bhdsya on the Mantra 16. 

The sentences & (, .i (Yatrai§a etat suptobhfit), &c., 

where he lies asleep, &c„ indicates that Moksa has special connection 
with the Lord residing inside the heart. (Yatra) where, i.e., in the Lord. 
tJW: Eswh, He ; the Jiva; the Vi jfi&namaya Puru$a. snjjl Supathabhfit. 
Lay asleep. 

The Bhdsya on the Mantra 18. 

When the Param&tman takes away these vijMnas or varieties of 
knowledge, it is then the Jiva falls asleep. When the f'aramatman walks 
in the (Svapna nadi) it is then the Jiva gets, as it were, higher 

‘and lower stages. 

The Bhdsya on the Mantra 19. 

The Paramatman moves here and there taking the Pranas along 
with him, just as a king does with his retinue. In the dreamy condition 
the Jiva sometimes sees himself as a king, sometimes as a Br&hmaga, 
sometimes as a dog and sometimes as a cat. The word (Anandasya) 

means of the Param&tman, and the word Atighni means close 

vicinity; the word (Kum&ra) stands for Itudra. TOTUHT (Mah&riija) 

stands for V&yu and the word TOnsrTfPQ (Mah&br&hmana) stands for 
Brahm&. It is not that the Jiva takes away the Vijn&na of the Pr&nas, 
nor is he creator of the gods or of the beings. 

The Bhdsya on the Mantra 20. 

One attains Mukti on worshipping the Lord in the heart after wor¬ 
shipping and going near Him, in the sun, in the moon, in the lightning, 
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in the beings, in the mirror, in the sound that follows a man when going, 
in the image of the eye and in the Hiranyagarbha; and even to those 
who hold that Mukti can be attained by worshipping the Lord Vi§nu 
ontside, the worship of the Lord in the heart is of some importance before 
the attainment of Mukti. The names Surya or the sun, &c., are no doubt 
the names of the Lord Visnu ; and from the Lord Vi§nu who presides in 
them, those names have been figuratively applied to the sun, the moon, 
&e. The Lord Visnu who is in the heart has a special connection with 
Mukti. So it would be better for a Jiva not to call the Lord Hari by 
such names as Soma, cfcc., (if he should wish for Mukti). When the Lord 
Visnu makes the Jiv& travel through the Svapnan&di whilst He 

Himself moves through it, it is the .Jiva dreams dream; and when he 
comes to the Lord Visnu called the Vijnanamaya Putuga in the Susurnna, 

( 93W ) he as ^ ee P* From the >rd Vi 9 uu of whom the form is pure 

knowledge, the Jiva gets a higher stage. The Lord Visnu is the creator, 
protector, destroyer and the giver of Mukti of all the Pr&nas (Indriyas), 
of all the worlds, of all the gods and all the living beings. It is truly 
the instruction of all the Upani^ads and so says the N&rayana Sruti. 

Here ends the Bhdsya on the Ajdtadatru Brdhmanam . 

Second (§isu) Brahmanam. 

MANTRA II, 2. 1. 

f Tf^T i srsf ens 

urn: u \ u 

H: Yah, whoever, S&dh&nam«»Sa + &dh4iiani, with its abode 

or shed. 9tr?*r«sf Sapraty&dh&nam, with its pen or fold ; with the en¬ 
closure within a cowshed where young ones of cows are pent up , outer- 
abode. aqgof Sasthfinatu, with its pillar or peg. Sad&tuatn, with 

its rope %»t6iium, the young animal; the young one of a cow. The 
Infant. Veda, knows; worships, t Vai, verily, f Ha. 9 : S ah, he. 
fgTO: Dvisatah, inimical; not favourably disposed because they take the 
mind away to the external world. Bhr&trivy4n, enemies; relatives. 

99 Sapta, the seven ; raiud, intellect and the five organs of senses, viz., 
the ear, the eye, the nose, the tongue and touch which are also called 
seven Asaras. WWOfij: Avrupaddhih. pens; keeps in check. Keeps off. 
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f Ha, verily. Ayam, this, if: Yah, who Madhyamah, central, 

inner. srr<Q: I’r&nah, Prana, V4yu. Life wf Ayarn, it. ftrg: S isuh, the 
young one of an animal; calf. The Infant. Vava, indeed. Tasya, 
his or its. m Idatn, this ; the subtle body. smsrntf Adhanara, abode or 
shed or place, tpr Eva, only. Idatn, this; the gross body. ST^tsiFtf 

Pratyadh&nam, the pen ; the enclosure in a shed, a chamber. STHtf: Pr&nah, 
the Life, the Lord Hari. Sthftn&, the pillar or post. W* Annam, 

food ; Sritattvarn. D&rna, rope. 

t . He who knows this Infant together with its shed, 
the pen, the peg and the rope, checks the seven inimical 
relatives, {viz. y the Mind, Buddhi and the Indriyas). This 
central Prana is the Infant, this (pointing to the finer body 
01 Suksmasarira) is its abode ; this (pointing to the gross body) 
is its outer abode ; the Prana or the Lord Hari is its peg and 
(Sri represented by) food is its rope.—102. 

mantka II. 2 . 2. 

1 m ^1%*: i 

11 ^ 11 

Tam, Him; the Vtiyu in the eye. a?f$Tc!3: Aksitayah, strong in 
mind and intellect. Imperishable ones t£3r: Et&h, these; the following 
gods, Hudra, &c. ^ Sapta, the seven Devas. Upatisthante, 

worship. ?I<T Tat, among them ; among those seven gods. ?5Jf: Rudrah, 
Rudra. Ak§an, in the eye. 3T: YAh, well-known. Im&h, these. 

9|ff9«r: Lohinyah, red. TTIHi R&jayah, lines ; retina. The arteries of the 
retina, T&bhih, by those lines or arteries. qpf Enam, Him. 

AnvAyattah, is subordinate; follows, worships. WH Atha, again, q?: Yhh, 
those, Aksan, in the eye. Apah, waters, the humours, aqueous 

and vitreous. Tabhih, by them. Parjanyah, Parjatiya. 

Y&, that. q>sft«|$T Kanin»k&, the pupil of the eye. Tay&, by it. 
Adityah, the sun. mu Yat, that, Kri§nam, the black of the eye; the 
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iris, ^sfTena, by it. arfe: Agnih, fire. 9<f Yat, that. Suklnru, white 

part: the eyeball. 3*f Tena, by it. Indrah, Indra. WTOT Adbarayfc, 
with the lower (eye lash.) Sf^rwif VarfcanyA, the road ; the way through 
wliich tears, &c., drop down ; the eye-lash. cpf Enatn, Him. Prithivi, 

the earth. Anv&yattA, is subordinate; worships, tffc Dyauli, the 

heaven. Srf^T Uttarayd, the upper (eye-lash). Asya, His. %?ff* 

Annaru, food, if Na, not. K§iyate, is diminished. ?j: Yah, who. 

Evatn, this. Veda, knows. 

2. These seven Imperishables worship him (who is the 
Vayu in the eye). Rudi'a worships him through the red arteries 
(of the retina). Parjanya (worships him) by the waters (aqueous 
and vitreous humours) of the eye. Aditya worships him through 
the pupil of the eye. Agni worships him through the black iris. 
Indra worships him through the white (part fo the eye or cornea). 
The earth wors'hips him by the lower eye-lashes, and the heaven 
by the upper eye-lashes. His food is never exhausted who knows 
this.—103. 

MANTRA II. 2 . 3 . 

faffcf firer^r I rT^T^rT 
cTin^ft 5Tfr^TT I 

rTT^W TjV I 

Tsnsr^mm morr ^ wtot^- 

^Tf l 37TOH qi qjqq: 

SlfSW *ffq^ u ^ 11 

9 ^ Tat, to that effect ; to show that Rudra, &c\, worship Pr&na in 
the eye. 15 ^: E§ah, this; the following. Slokah, the verse. 

Bhavati, there is W 9 *. Chamasah, the cup; like the cup. 
Arv&gbilah, with the mouth (cavity) down wards. frrdhvabudhnafc, 

having the bottom upwards, Tastnin, in it. fVisvarflpam, 

full in form : manifold. Ya$ah, Yasas, glory, faff# Nihitam, put; 

placed. TOI Tasya, its. Tire, on the margin. 99 Sapta, seven. 
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qgw: Ri?ayah, IJisis. WWW Asata, worship. BrahmanA, with 

Brahman. ftfa^RT SamvidAnA, communicating. Vak, Sarasvati. 

tiuft Astami, the eighth, Iti Charnasah, like the 

cup. srohrffo: Arv&gbiUh, with the mouth (cavity) downwards. 
erergiT: Grdhvabudhnah, having the foot or bottom upwards, 
lti, such is the mantra. Idam, this thing. ix., like the cup that 

has the face downwards and bottom upwards. Tat, well-known to all. 
fat: <§ irah, the head. Esah, this ; it. % Hi, certainly ; indoed. 

Arv&gbilah, haying the cavity downwards*. 3?«3JST: frrdhva- 
budhnah, with bottom upwards. Charnasah, like the cup. afar? 

Tasinin, in it. Visvarfipam, full in form *?*T: YaSah Yasas. ftffct 

Nihitam, is put, is placed. *f?T Iti, such is the second part of the mantra. 
UTOTs PrAn&h, the Pranas ; Visnu, Ram A and Vayu. YaAah, what is to 
be understood by the word Ya6as $ Vai, it is well-known. 
Visvarfipam, full in form. sn«JW[ PrAnan, the Pranas; Visnu, liama and 
VAyu, because Visnu is full in all the qualities, RarnA is full among all 
the women and Vayu is full in all the living beings. qa? Etat, this, i.e., 
Ya&as, full in form. enrS’ Aha, they call. Tasya, of it. Tire, on 

the margin ; viz., in the red streaks, pupil, &c. QQ Sapfca, seven 
Risayah, Risi«. «!!*?<! Asata, these are ; worship, Iti, this is the third 

part of the mantra. PrAnfth the PrAna«. $ Vai, indeed. qpfif: 

Risayah, the Risis, viz., (Jamadagnili), (Bharad vAjah), 

(Bhriguh), ifag: (Gautamah), (Kasyapah), (VisvAmitrah; 

and \Vasisthah). SfruiT^ BiAnAn, the PrAnas ; the Pranefcris (51®!?). 

vrjM Etat, this, «Wf Alia, say. ^l^VAk, Sarasvati. 9|g¥ft A§tami, the 
eighth, ffiwr Brahinana, by Brahman. Sarnvidana, known. 

lti, this is the last part of the mantra. Vak, Sarasvati. Slgtf Astami, 

the eight worshipper, f? Hi, indeed. Btgrou Brahmans, by the Vayu 
called Brahman. SamvittA, known. 

3. To that effect is the following verse. “ There is the 
cup with the mouth downwards and bottom upwards; in it is 
put Yasas full in form. Him the seven llisis worship on the 
margin. The eighth is the Vak known by Brahman.” ‘‘There 
is the cup with the mouth downwards and bottom upwards.” 
This is the first part of the mantra. It is well-known that 
this (cup) is the head ; for, it is like the cup that has its face 
downwards and bottom upwards. The second part of the 
mantra is—“ in it is put Yasas full in form.” The Pranas— 
{vis., —Visnu, Rama and Vayu) are what is meant by the word 
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Yasas, because they are full in form. The Pranas are so 
called, (because Visnu, is full in all the qualities, Rama is full 
among all women and Vayu is full am^ng all the living 
beings). “On the margin the seven Risis worship Him.” 
Such is the third part of the mantra. The Pranas are in fact 
the Risis, it speaks of the Pranas (or Vital airs). “ The 
eighth is the Vak known by Brahman”—such is the last part 
of the mantra ; for, Sarasvati is the eighth worshipper known 
by the Vayu named Brahman.—104. 

MANTRA II. 2. 4. 

^suiter jftrTO \ 

isf: \ f ferenraf tsit 

«scra n tjsf u $ n 

fiKtfW R n 

Imau, these two of the seven worshippers, Rudra, &c. i[* Eva, 

certainly. Gautama-Bharadvajau, the two Risis Gautama 

and Bharadv&ja. «***( A\am, fcHia god ; pointing to Rudra. <$* Eva, to 
be sure. iftrflT Gautama, Gautama Risi ; because both Rudra and Gautama 
have superior knowledge. Ayam, this god", pointing to Parjanya, 

Wtfrsr: Bharadvajah, Bharadv&ja Risi, because they both nourish the food 
with ram. WI Bharat, one who nourishes and *131 (vaja, food). 

Imau, these two of the seven Risis. <$* Eva, certainly. f**rfo* 
Vitvamitra-Jamadagni, the two Ri§is Visv&mitra and Jamadaani. 
HTtf Ayam, He, pointing to Aditya, the sun. fj* Eva, to be sure. f*4nfift|: 
Visv&mitrah, ViSv&mitra Risi, because ViSv&mitra and Aditya are both 
themselves luminous and both illuminate the world. Ayam, this god, 

pointing to Agni. Jamadngnih, Jatnadagni Risi ; this word 

consists of three words 3f, fan and sift*; 3T, means one who is born (from 
SWT, to appear; and the affix ft?* what is measured (from *T to 

measure and the affix *. and the eater (from V^to eat and the affix to); 
when compounded fi|* has been changed into and ^ of has been 
changed into if ; therefore the meaning of the word is one who 

eats whftfc is born and limited or known, Imau, these two. ijw Eva, 
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certainly, VasisttuvKafiyapan, Vasistha and Kasyapa wn^ 

Ayam, He; pointing to Indra. Eva, to be sure. Vasisthah, 

Vasistha Risi This word means the best among those that dwell. 
WlTgWTW?* + atf Ayam, he ; pointing to the earth, qj^qqj 

Kafiyapah, the Risi Kasyapa , one who drinks water while lying down. 
This word is compounded of q>, water , (contracted into ^q ), 

meaning she that lies down ; and q, one who drinks, from qf to drink. 
WGVAk, Dyau, the heaven, qq Eva, certainly. *Pq: Atrih, the Risi 
Atri. This word is derived from ^ to eat and the affix fa meaning 
one who eats, the affix fa of ajfar having been changed into ft fa 
Hi, because, STtm VAchA, by Vak or Uma. nwf Annam, food, that 
is offered into the sacrifice by those that are in the heaven. 
Adyate, is eaten, Afcrih, one whose name is Atri. £ Ha f it is 

well-known. | Vai, certainly, qnq NAraa, by name. i£fq[ Etat, it, 
she. qq[ Yat, who, safari Attih, the eater by name, ^fa Iti. qqqq 
Sarvasya, of everything. ITtTT AttA, the eater, one having the capacity 
of eating or enjoying. S?qfa Bhavati, becomes. sqf Sarvam, everything. 
fRq Asya, his. qprf Annam, food ; object of enjoyment. *?qfa Bhavati. 
becomes, qi Yah, who. Evam, this. veda, knows ; realises. 

4. These two are certainly Gautama and Bharadvaja. 
He (pointing to Rudra) is indeed Gautama, superior in know¬ 
ledge ; he (pointing to Parjanya) is Bharadvaja, one who nourishes 
the food with rain. These two are certainly Visvamitra and 
Jamadagni; he (pointing to Aditya the sun) is surely Visva¬ 
mitra, the luminous and illuminator of the world. He (pointing 
to fire) is Jamadagni, (because he eats everything that is 
born and measured). These two are certainly Vasistha and 
Kasyapa. He (pointing to Indra) is certainly Vasistha, best 
among those that dwell. She (pointing to earth) is indeed 
Kasyapa, because she drinks the water while lying down. 
Vak is, indeed, Atri, the eater; for by Vak is eaten the 
food that is offered into the sacrifice. It is well-known that 
whoever is Atri is indeed who is called Atti. He who 
realises this becomes the eater of all and everything becomes 
his food.—105. 


Here ends the. Si.hi ftrdhmanam, 
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MADHVA'S COMMENTARY. 

The VAyu resides in all beings; assuming, as it were, the form of 
the calf of a cow. The subtle body (suksma sarira) is the cowshed, the. 
dense body (sthula) is said to be its cow-pen, the food is its rope and the 
Great Lord Hari is its peg. A man who meditates on VAyu, in this way, 
can check the seven great asuras (demoniac) enemies of his, which are 
none but the five organs of hearing, &c., together with the mind and the 
Buddhi; all of whom are always going outside towards the external 
objects. He then can know the Great Lord NArAyana. The VAyu 
residing in the right eye is always worshipped by the seven gods such as 
(SadAsiva) (fee., whose knowledge and mind never fail them. A 
man who wishes to get Moksa should know this VAyu thus worshipped by 
the gods, together with the Lord Visnu as the peg. He who knows this, 
enjoys food (Sri). When he attains eternal Mukti he gets released from 
all sorts of misery. 

Bhdsya on mantra 3. 

In the right eye of all, live the following gods:—Lord Vignu called 
the Visvarupa and Yasas ( ), RamA and VAyu. Lord Vi§pu i* f^U 

in all qualities amongst all; RamA is full among the women,—by women is 
to be understood GhetanA, consciousness, which is dependent; and VAyu 
is full among all the living beings. Ya6as is knowledge and bliss 
combined. The PrAnas are the leaders or guides; these all are the Risis 
such as Rudra, etc. 

The Bhdsya on the mantra 4. 

Rudra is Gautama Risi; he is so called because he is all-knowing 
(gauh=knowledge). Parjanya is BharadvAja Risi, he is so called because 
he gives nourishment, W& (Bharat), one who supports, and VAja, (with) 
food. It is rain verily. JLditya, the sun, is the IJisi Vifivamitra who by 
his light illuminates always the whole world. Agni or fire is the Ri§i 
Jamadagni because he consumes whatever is born and measured. 
VAsava is the Risi Vasistha because he is the best of all that dwell; 
and (Prithvi) or the earth is the Ri$i Kasyapa because she drinks or 
absorbs from below, whilst lying down, the water that comes in the 
shape of rain from the clouds, Dyau or the space is the ^isi Atri, 
because the oblations offered in the sacrifices are eaten or accepted by 
those that live in the space. The ear, the directions, the nose, the speech, 
etc., these all, i.e., their deities Siva, etc., dwell in the right-eye in their second 
form. Thus whoever knows these names and their significations bepc^ft* 
the eater of everything. The eighth is tiarasvafci who dwells chipfly ip 
speech; she worships only the VAyu together with NArAy*$* (represented 

29 
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as the post), and she herself is known by the name Brahman. It has 
been said in the N&r&yani $ruti:—“That the V&yu who passes by the 
name of Brahman knows chiefly this goddess Sarasvati; that wise man 
who knows her t has, becomes the eater of all.” 

Here ends the &i6u Brdhmanam . 

Third (Murta-amurta) Brahmanam. 

MANTBA II. 3. 1. 

feRT ^ rETSTj || ^ II 

ST^Mflrtam, with form ; what has a form w Oha. Wjfaf Amfirtam, 
what has no form. w Cha, and. Brahmanah, of Brahman. 

Dve, two. ^ Rfipe, images, resemblances, Eva, only and not the 

real forms. SN* V&va, it is well-known. *Tcsf Martyam, changeable; 
mortal, m Oha. Wjtf Amfitam, immortal; changeless. w Cha, and. 

Sthitam, finite or under the beings that are other than Visnu. ^ 
Oha. VI Yat, infinite. ** Oha, and. Sat, such as comes to an end 
and decays. * Cha, and. Tyat, beyond decay. ^ Oba, and. 

x. Two indeed are the forms (as it were) of Brahman, 
that which is pure, and which is impure; the mortal and the 
immortal, the finite and the infinite ; the decaying and the 
undecaying.—106. 

MANTBA II. 3. 2. 

^SRTOt, I *c4*%T*q 

to *%t * aqra ii ^ u 

wfau V&yoh, form V&yu.* Oha. Antarik§&t, from heaven, 

i.e., from Sri. Cha, and. Yat, whatever. Anyat, other, 

different such as Rudra, etc. Tat, that. qpvq[ Etat, this, jpf Mfirtara, 
with form; embodied. This word also means, touched by sin. 9T? by 
sin and 9 taken; touched. Etat, it. Martyam, mortal; having 

the capacity of giving up its own body. Etat, this, that has form. 

Sthitam, subject to or under beings that are other than Vifiju. cjfisj 
Etat, it. Sat, such as comes to an end or decays. Tasya, 

aforesaid. <$*!**? Etasya, thU. snfc*? Mfirtasya, of what has a form or 
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body. Etasya, this. Martyasya, of that which is mortal and 

capable of change. q^iqq Etasya, this. Sthitasya, of what is 

subject to or under beings that are other than Visnu. qpICT Etasya, this. 
9 W: Satah, of that which comes to an end and decays, fjq; Egah, he. 
TO: Rasah, essence, si: Yah, that, q^: E§ah, this; the one in the sun. 
gqfg Tapati, shines. % Hi, certainly, qq: E§ah, the Chaturmukha in 
the sun. 93: Satah, of that which comes to an end and dacays. TO: 
Rasah, the essence. 

2. Verily that is the Impure which is other than VayU 
and Space (Sri). It is mortal, it is finite, it is decaying. Of 
that which is the impure, which is the mortal, which is the 
finite, and which is the decaying, He is the essence Who 
shines there (in the Sun u the Chaturmukha. For He is the 
essence of all that is decaying.—107. 


MANTKA II. 3. 3. 




W| Atha, next, qrj: V&yuh, the chief of the V&yus. Cha. sfqfrof 
Antariksam, Sri, she who always depends on the Lord. 9H3fWT fifRTT 
fTOcftWIwCha, and sflltf Am dr tarn, not touched by sin. qptq[ Boat, 
this; both V&yu and Sri. Vjtf Arofitam, immortal; eternal; Sri is 
AmritA because she is eternal and VAyu is Ararita because of his want 
of SiftnTR (Abhim&na) in the body. Etat, this ; what is not touched 
by sin. qq Yat, subject to the Lord only, Etat, this; what is not 

touched by sin. &f Tyatn, extensive and all-knowing. 9^7 Tasya, of the 
aforesaid. qpfTO Etasya, this. Arofirtasya, of that which is not 

touched by sin, q3*q Etasya, this. sflgftW Amritasya, of that which is 
eternal. q*TO Etasya, this, qq: Yatah, of that which is under the Lord 
only, q3*q Etasya, this, ?qro Tyasya, of that which is extensive and 
all knowing. qph E^ah, he. W: Rasah, essence, q: Yah, who. qq: B^ah, 
that, qafroq Etasrain, this, Magdale, in the disc ; in the disc of 

the sun. JW Purugah, Lord Hari having the six qualities in full, % 
Hi, certainly. 3*q Tasya, his. q*|: Esah, he. TO: Rasah, the essence, 
Iti, this. «rfsr$*r3^ Adhidaivatam, regarding the Devas ascertaining 
what is Mdrta and what is Arndrta, 
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3. But Vayu and Sri are Pure, they are Immortal, 
Infinite and undecaying (Omniscient). Of that which is the 
Pure, which is the Immortal, which is the Infinite, which is 
the Omniscient-Undecaying, He is the essence who is the 
Person in that Orb (of the sun). For He is the essence of 
the Omniscient-Undecaying. So far with regard to the cosmic 
deities.—108. 

MANTRA II. 8. 4 . 

TOt u » II 

Atha, next, WUHr# AdhyjHmam, in the body, Idarn, this, 

ij* Eva, only. q*l Yat, whatever. STT*0T<t Pr&n&t, from life, 375 * 7*1 Anyat, 
different ; other. Mftrtam, touched by sin. Cha, again; and. m 

Yah, whatever. Ayam, that. STT5>T?r: Ak&sali, the sky; the space. 

«fer? Antar, inside, sn?*? 5 ^ Atman, of the body. Etat, this. 97?*7q( 

Martyam, mortal ; having the capacity of giving up its own body. tT 
Cha, and. qar?T Etat, this. Sthitam, under the beings that are 

other than Vi^nu. Etat, this, Sat, such as comes to an end or 

decays. Tasya, aforesaid. Etasya, this. TTtfc’T Mdrtasya, of 

whatever is touched by sin. Etasya, this, tntfef Murtyasya, of 

what is mortal; of what can undergo a change. Etasya, this, 

fhm^ Sthitasya, of that which is under beings that are other than Visnu. 
iJRW Etasya, this. $7*i: Satah, of that which comes to an end or 
decays, Esah, he. Kasah, the essence. 37cT Yat, which. •ggj: 

Chak§uh, the eye; 7irincha, who is in the eye, Hi, because. c[^: 
Egah, lie; ViriScha. $7cf: Satah, of such as comes to an end and decays. 
W: Kasah, the essence. 

4. Now as regards the microcosmic deities. Everything 

other than the Vayu and the Space inside the body (&ritattva) 
is Impure. It is mortal, it is finite, it is decaying. Of this 
which is impure, which is mortal, which is finite, which is 
decaying, He is the essence who is (Virincha) in the eye for 

He is the essence of all which is decaying.—109. 
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MANTRA II. 3. 5. 

W^TrRSrTgpTSCT 

*TrT tJrTC* 

rS^fa 7%1 ^TS*T ^7 n H n 

W Atha, next. Arnurtam, not touche i by sin. STT^T: Pr&nah, 

the chief VAyu. Cha, and. m Yah, whatever. sraq[ Ay am, that. 
WTOTO: Ak&sah, the sky, the space; Sri. Anfcar, idside. «?TTO^ 

Atman, of the body. t^rT Etat, this. Cpgtf Amritatn, immortal ; etornal. 

Etat, this. Yat, under the Lord only, q^frj Etat, this, ctf 

Tyam, extensive and all-knowing. Tasya, of the aforesaid. qjarSf 
Etasya, this. 9T7TrT^7 Amurtasya, of that which is not touched by sip. 
i{a^ Etasya, this. Amritasya, of that which is etornal. 

Etasya, this. x Yatah, of that which is under the Lord only. 
Etasya, this. Tyasya, of that which is extensive and all-knowing. 

«TO: E§ah, he. TO: Rasah, the essence, m Yah, who. STOH Ay am, this. 

Daksine, right. Aksan, in the eye. gTO: Purusah, the 

Purusa; Lord Hari having the six qualities in full. % Hi, because. 
3TO Tasya, his. i£7: Esah, he. TO: Rasah, the essence. 

5. Next what is not touched by sin is the chief Vayu and 
the Space (Sri) inside the body. This what is not touched 
by sin is eternal, under the Lord only, extensive and all-knowing. 
Of this that is not touched by sin, of this that is infinite, of this 
that is under the Lord only, of this that is extensive and all-know¬ 
ing, He is the essence who is the Purusa in the right eye, because 
of it He is the essence.—i io. 

mantra II. 3. 6. 

rT^ trre* oH%T ST«TT 

X * S3 

*T 3?sf 

£fe[ \ STOTrf STT^T 

HT<m % 

\ 11 

W atfr^n 11 * 11 
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q*q Tasya, of that, just spoken. *{m*t Etasya, of this. gqq*q 
Purugasya, of the Purusa; of the Lord Visnu. qr<f Rupam, form. 
qtfT Yath4, just as. qgftqsf Mah&rajanam, dyed with either turmeric 
or Manjisth^ the Bengal madder. qiq: Vasah, cloth. 5 Ha. 

qqT Yath&, just as. <rtf P&ndu, prey ash-colour, stifqq? Avikam, fine 
woolen cloth, qqr Yath4, just as ; like. Indragopah, a worm 

of red colour generally found in the rainy season, qqr Yath&, just; 
like. Agnyarchih, the flame of the fire, qqr Yath&, just as. 

Pundarikam, white lotus, qqr Yath&, just like. WfSqfqSf’tf 
Sakrifc-Vidyufctam, simultaneous lightning, q: Yah, who. ijq* Evara, 
this. %q Veda, knows. H*q Asya, his. Sakrit-Vidyntta, 

simultaneous lightning. ^ Iya, like, aft: Srih, prosperity, qqfq 
Bhavati, is. q Ha. $ Vai, certainly, crq Atha, next. sqj: Atah, of 
the Lord. HTqw: Adesah, instruction, qfq Iti, thus; such as has body 
or is touched by sin. q Na, not. Iti, thus ; such as has no body or 
is not touched by sin. q Na, not. igqqTrq Etasrnat, other than this, 
q Na, not. % Hi, certainly. *f?r Iti. Anyat, other form. Itf 

Param, better than or superior to this, wfa Asti, there is. Iti. *r 

Na, not. Mil Atha, next. atipifc? N&madheyatn, the name of the Lord. 
TOW Satyasya, of what is called Satya. sfptf Satyara, the sriver of birth, 
existence, destruction and salvation, ffa Iti. JUmt: PiAnah, ail that 
are kept alive by Pr&na V&yu ; all that are Mdrta and all that are 
not. ^ Vai, indeed. Hgif Satyam, the meaning of the word Satya. 

Te?am, of them all. qtf: Ejali, this Lord, Satyam, the giver 

of birth, existence, destruction and salvation. (tin—decay 
&c. and II from i?H to give). 

6 . And of this Purusa the form is as of the cloth dyed with 
turmeric, as of grey fine woolen cloth, as of the red insect Indra- 
gopa, as of the flame of fire, as of the white lotus and as of simul¬ 
taneous lightning. He who knows this gets prosperity just like 
simultaneous lightning. Next is the instruction regarding the Lord 
thus:—(anything like Murta) He is not; thus (anything like 
Amurta) He is not. No form has He other than this. No form 
has the Lord better than or superior to this. And His name is 
Satya of Satya. All that are kept alive by Prana Vayu are indeed 
termed Satya. He is the giver of birth, existence, destruction 
and salvation to them all.—111. 


Here ends the M&rtdmtirta Brdhmanam. 
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Madhva’s Bhasya on the Murtamurta Brahmanam. 

Those that have forms and those that have not, these two are the 
symbols of the Brahman ; but none of them is His real form, for He is 
superior to (beyond) them all. AU except Sri, V&yu and Virifioha are 
called MOrta by the word Mfirta is meant possessed by sin, the 

word (Mfir) meaning Sin. Since everything decays and loses its cons¬ 
ciousness in Pralaya, therefore it is called Sat ( Wl ). And it is called 
fttia (Sthita) because it is subject to or under beings that are other 
than Visnu. Its essence is Virificha whose nature is opposite to it. Sri 
as well as V&yu are not Mftrtas because theirs is the nature opposite to 
that of a Mfirta. They both are all-knowing and they are not governed by 
anybody else except the Lord Hari. The Lord Hari again is the essence 
of them both. And He is present both in the Sun as well as in the eye. 
There too is present Brahm& who is the essence of the Mftrta. Visnu is 
the great essence and He has various forms like the cloth dyed with 
raanjistM (the Bengal madder), or fine woollen cloth of grey colour, or 
like lightning, or lotus, or the red insect called Indragopa and like bright 
fire. Lord Visnu is neither like anything Mfirta or its essence, nor is He 
Amfirta (WTr?) He is superior to them both. This, is just what has been 
said in the N&r&yana Sruti. Everything else is different from the Lord ; 
He is truth of the truth; He is the only one Lord. The Pr&na, &c., are 
Mftrta and Amflrta, but the Lord Vi?nu is inside of them all. 

Here ends the Bhdsya on Mdrtdmdrta Brdhmanam. 


Fourth (Maitreyi) Brahmanam. 

MANTRA II. 4. 1. 

xtorax II ^ II 

qiJpCWt Y&jfiavalkyah, Y&jfiavalkya. lira Uv&cha, said, f Ha. 
stf Are, oh. Maitreyi, oh 1 Maitreyi; the name of one of the two 

wiyes of Y&jfiavalka. Iti. Aham, I. traffRI Asm&t, this. 

Sth&n&t, from the place ; from the life of a house-holder. OT Ut, to the 
superior place, to the life of V&naprastha. Y&syan, about to go. 

siftff Asrai, am. $ Vai, certainly. Iti. Hanta, well. ^ Te, for 

thee; for you. *mx Anay&, this. K4tyAyany&, with K&ty&yanl. 

This is the name of the other wife of Y&jfiavalkya. Antam, settle¬ 
ment. Karav&ni, let me do. lti. 
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1. Yajiiavalkya once said—“Oh ! Maitreyi, I am about 
to go from this life of a householder to a superior one. Well, 
let me make settlement with thee and this Kityayani.”—112. 

MANTUA II. 4. 2. 

|T3n^ vriti: 

ftHUJcU I ftfft f mi* 

sftfifrf rfsfcr ft 

2 *rtt% fftftftfft a ^ a 

m S&, that. JHhft Maitreyi, Maitreyi. iJ vacha, said. f[ Ha, 

strange it is. wft: tthagoh, oh, my lord. *I<T Yat, when. & lyam, this, 
era? SarvA, all. Prithivi, the earth, ft Me, ray. finfo Vittena, with 

possessions. S«o? Purna, full; stocked with. Syat, (if) be. ft^ Tena, 

by my possessions though they should fill the whole earth. WgrTT Amrit4, 
saved ; free from misery. Syarn, may I be ? q&tf Katham, is it ? 3 

Nu, whether. Y&jnavalkyah # YAjnavalkya. Uv&cha, said, 

f Ha. 5T Na, no ; not so. ^fft I ti. qr*7r Yafch&, as ; as it is found in the 
world. Upakaranavatam, of those having possessions such as 

furniture, eto. Jivitam, life; a life of pleasure, ir^r Eva, only. 

Tatha, so ; such, Eva, only, ft Te, your, Jivitam, life. WrT 

Syat, may bo. g Tu, on the other hand, Vittena, from possessions. 

Auiritatvasya, of immortal bliss. s?T^Tr As&, hope. ST Na, not. 

Asti, is. $falti. 

2. Maitreyi said :—“My lord, is it that I shall get immor¬ 
tality when the whole earth may be filled with my possessions?” 
“No”—replied Yajiiavalkya, “Yours shall then be the life like 
that of one having earthly possessions like furniture, etc. ; from 
possessions there is no hope of immortal bliss.”—113. 

MANTRA II. 4- 

W *XTT ft* 5pTT 

rT^sr ft Sfftfft II ^ II 

S&, that, Maitreyi, Maitreyi. 931^ Uv&cha, said. £ Ha. 

ft* Yena, by which; by the worldly possessions, Aham, I. WgftT 

Anarita, immoital. ^ Na, not. Sy&m, may be, ft«T Tena, by that ; 
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by each a possession. Aham, I. Kim, what. Kury&tn, 

should do. Wraffit Bhagav&n, my dear Lord; my dear husband, 

Yat, whatever. i{q Eva, only. Veda, knows; knows to be the means 
of attaining immortality, 33 Tat, that. *$q Eva, only, if Me, to me. 
Jjff Brfihi, speak; tell. Iti. 

3. Maitreyi said :—“What should Ido (with such posses¬ 
sions) by which I may not become immortal ? Let my Lord ! 
tell me that only which he knows (to be the means of attaining 
Mukti or perfection.)—114. 

MANTRA II. 4. 4. 

q florid w: nm 

mqq smTcmremra % 5 ^ 

fqf^mq^trq 11 & 11 

5 t: Sah, that. Y&jfiavalkyah, Y&jfiavalkya. TJv&cha, 

said, f Ha. Are, oh ; a term of endearment. weft Sati, devoted to 
thy husband; a faithful wife. fsp?T Priy&, dear. *er Bata, a term ex¬ 
pressive of gladness of the speaker. a: Nah, to me. fait Priyam, what 
is pleasing. Bh4§ase, speakest. Ehi, come- Asva, sit 

down. 3 Te, to thee; to you. Vyakhy&syami, I shall explain 

the means of attaining Mukti. 3 Tu, but. «qrqafTr*a*q VyAchak^nasya, 
while explaining it. ft Me, to me. firfipqrCR? NididhyAsasva, pay heed ; 
be all attentive. l[fer iti. 

4. Yajnavalkya said—“Very well, you are a faithful wife, 
and dear to me, so you speak what is pleasing to me. Come, take 
your seat here ; I shall explain to you (the means of attaining 
Mukti) ; pay heed to me while I explain it to you,”—115* 

mantra II. 4. 5. 

q |T3TT^r q SfT ST? <Tcg: 35UTTST fu^T 

«5TrJITrTT^rr 5|5Tqm qfa: fn^T qqfq I q m 3T? 

snm mm qqcmrqq^q ^mm 
mm *mfq i q m st? qm<m ^mm qm: 
mm irqrrmmq^r ^urm mn: mm qqfNi i q 

27 
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STT 31^ farresr 3FWT* ftrf fan ^srrtTIr^^rT 35WTO 
farf fatf wfa i * m stf j^w. n^rfatf 

firtf nnra i ?nn ^ 
qrs r n «ww $nr fan nncntcnn^n ssmin $rn 

>d 

fan ^cTcf I rf olT 3?^ sftspmT 35WR f^T 

STgrriJTrSre^ sPWTn ^ft^T: MI WSTFrT I * STT 9^ 

jO 

Isrrsrf «wm fanr 

$ni: mi «rsrfi=rf i n nr art vpxmi ssrarn 

fanrfar wsFcnicSR^n ^tht* nrnfa fanifar nnFn i 

C\ 

n 5CT 3?^ 35WTn nn fan nnrnTrUn^n 

irm n^* fan nnfa t sncni m ^ $^5q: **tn- 
snt farapanfansn* fKNmcvnft nr 3 f ^aj- 

%n ^R%n F(rtn fafffa^«*> ^5T fa^ciq II H II 

*|: S«h, lie ; Y&jfiavalkya 94TO Uv& ha, said. If Ha. Are, Oh. 
q?j: Patyuh, of the husband $T*fW K4in.\va, by the desire; the fourth 
ease ending should be taken in the sense of the third. May I be dear to 
her, from su<*h a desire on the part of the husband, qfa: Patih, the 
husband, fan: Pri yah, dear to the wife •? Na, not. ¥tnf<? Bhavati, 
becomes. ^ Vai, ind*ed; in fact. g Tu hut; on the other hand. 
1 TTWT: Atman ah of the Param&tman ; of the Lord Hari. $HTPT Ki\m4ya, 
by the desire, by the love. qfa: Pat'll, the husband fan: Priyah, dear 
to the wife, nmfa Bhavati, becomes. stf Are, Oh 5fTnt$ Jay&yai, of the 
wife ; the fourth case ending for the sixth. q5Win K&maya, by the desire, 
inn? J&yft, the wife, fant Priyi dear to the husband. «f Na, not. unfa 
Bhavati, becomes. ^ Vai, indeed; in fact, g Tu, but; on the other 
hand. aUTWtt Atmanah, of ParamAtman ; of the Lord Hari. irm? 
K&maya, by the desire , by the love. oTT^T Jftv4, the wife, fant Priy&, dear 
to the husband, nftfa Bhavati, becomes, a|$ Are. Oh! my dear wife, gnrqtf 
Putr&n&m, of sons. CTtTW K&m&ya, by the desire. 5 *?: Putr4h, the 
sons, fan?: Priy Ah, dear to the parents g Na, not, ttffa Bhavanti, 
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become, t Vai, indeed ; in fact. J Tu, but; o.n the other hand. 
Atmanah, of the Param&tman ; of the Lord Hari. $T 1 WT K&maya, by the 
desire; by the love. g^T*. Putr&h, the sons, fsTOf: Priyah, dear to the 
parents. *T#fcT Bhavanti, become. Are, Oh, my dear wife, 

Vittasya, of Kuvera, the presiding deity of wealth. $nTTOK4m&ya, 

by the desire, faxf Vitfcam, wealth; Kuvera. fsptf Priyam, dear to the 
people. ST Na, not. Bhavati, becomes. ^ Vai, indeed ; in fact, 

3 Tu. but; on the >ther hand, attcTW Atmanah, of the Param&tman, of 
the Lord Hari. sprSTHT K&m&ya by the desire , by the love, Yittain, 

wealth ; Kuvera. fW Priyam, dear to the people. * 1 ^% Bhavati, becomes. 

Are, Oh. Brahmanah, of Vmficha, of Oliatu rnukha who is Brah- 

niHna by caste. efiTWPT K&m&\a, by the desire. Brahma, Vinfiha; 
Chaturmukha, fltf Pi n am, dear to the peo, le. *f Na, not. vrwfk Bhavati, 
becomes. if Vai, indeed , in fat.g Tu, but . on the other hand 3TIc ?*: 
Atmanah. of Param&tina-n, of .the L »rd Hari. Kama\ a, b\ the desi.e, 

by the love sr^r Brahma, V ir»n ha , Oliaturmukha, fW P» 1 a n, dear to the 
people.SRfff Bliavati, bee ones. a?J AieOh. m\ dear wi e. $T93T K. r arras* i of 
V&\ u who is Ksatriya by caste. SfcfWl K&m&ya, by the desire. $T5f K. ? atraiu, 
Vayu. fatf Priyam, dear to the people. 5T Na, not. Bhavati, becomes, k 

Vai, indeed ; in fact, g Tu, but, on the other hand. arrrJTJf; Armunah, 
of Param&tman ; of the Lord Hari. ^UTT 7 ! K&ui&ya by the desire by the 
love $I5f Ksatrani, Va\ u. Priyam. dear t» the peo le. Bhavati, 

becomes. Are, Oh, my dear wi e. L »kan& n. o the deities •*' 

the wo lds ^mr^r K&maya, by the desir*. 35t$T: L‘k&h, the . resid n i 
deities of the worlds. feran: Priyah. dear to ihe people, if Na, not, 

B hay ant 1 become, g i'u but, on the other hand 9Tf?l5f: Atmanah, of 
Param&tman , of the Lord Uai i. K& n&ya, by the desire by the 

love. Lokah, the presiding deities of the worlds, fsRr: Priva^i 

dear to the people, arffa Bhavanti, become, Are, Oh, Dev&nain, 

of the Devas. 5>rm*T K&m&va, by the desire. Dev&h the Devas 

fSRT: Priyah, dear to the people, «T Na, not, Bhavanti, become, 

^ Vai, indeed , in fact, g Tu, but , on the other ha*»d. 9ncff«T: Atman a^, 
of Param&tman , of the Lord Hari. K&m&ya by the desire , by Mie 

love. f: Dev&h, the gods. fini: Priy&h,dear to the peo.de. Bhavanti, 

become. Vk Are, Oh, my dear wi 'e. ^Rl Bn&t&n&iu, oi the presiding 
deities of the five elements—earth, water, tire, Vaj u and sky, 
K&ru&ya, by the desire. Bhfitdm, the presiding deities ot the live 

elemements. fiRTTfio Pri)&ni, dear to the people, if Na, not. Bhavanti, 

become. $ Vai, indeed ; in fact, g Tu, but ; on the other hand, tVRIH: 
Atmanah, of Param&tman ; of the Lord Hari. «5T!Tf9 Kamaya, by the desire; 
by the love. ajjnfif Bhflt&ni, the piesiding deities of the five elements 
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Priy&ni, dear to the people, Bhavanci, become. Are, Oh. CTO9T 

Sarvasya, of the presiding deity of everything i.e., Mdla-Prakriti or 
Lakfmi. $r9TW K&m&ya, by the desire. Sarvam, the presiding deity 

of everything , Laksmi or Mula-Prakriti. fa?? Priyam, dear to the. people. 
•I Na, not. »wf?r Bhavati, becomes. ^ Vai, indeed ; in fact, g Tu, but; 
on the other hand. «ITcOT: Atmanah, of Paramatman; of the Lord Hari. 
SWt* K4maya, by the desire; by the love, Sarvam, the presiding 

deity of everything ; Lakstn or Mula-prakri,fci. fatf Priyam, dear to the 
people. TOrfft Bhavati, becomes. Are, Oh, my dear wife, Maitreyi. 

Vai, certainly. WOTf Atm&, ParatnAtman , Lord Han. ggsq: Drastayyah, 
should be seen ; should be known by direct knowledge. $rotavyah, 

should be (first) heard, Mantavyah, should be (secondly) thought 

over and over ; should be revolved in the mind again and again in order 
to form a clear knowledge of Him. Nididhy&sitavyah, should 

be (lastly) meditated on and on. Are, Oh. iHffa Maitreyi, Oh, Maitreyi. 

, A 

9 Vai, indeed. Atmanah, of Paramatman; of the Lord Hari. 

Darfianona, by seeing, greofcr Sravanena, by hearing. Matyft, 

by revolving in the mind. Vijfi&nena, by meditating. Idatn, 

this. Sarvam, all ; everything in the world, Viditam, known; 

comprehended. 

5. He replied :—O verily, not by the mere wishing of the 
husband does a husband become dear to his wife, but through the 
Will of the Supreme Self does the husband become dear to the 
wife. 

O verily, not by the mere wishing of the wife does a wife 
become dear to her husband, but by the Will of the Supreme .Self 
does the wife become dear to the husband. 

O verily, not by the mere wishing of the sons do the sons 
become dear to their parents, but by the Will of the Supreme 
Self do the sons become dear to the parents. • 

O verily, not by the mere wishing of the Wealth-lord does 
the Wealth-lord become dear to men, but by the Will of the 
Supreme Self does the Wealth-lord become dear to men. 

O verily, not by the mere wishing of (Wisdom-lord) Brahma 
does the Brahma become dear to men, but by the Will of the 
Supreme Self does (the Wisdom-lord) Brahma become dear to 

men. 
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O verily, not by the mere wish of (Vayu) the Power-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become dear to men. 

O verily, not by the mere wish of the World-lords do the 
World-lords become dear to men, but by the Will of the Supreme 
Self do the World-lords become dear to men. 

O verily, not by the mere wish of the Shining ones do the 
Shining ones become dear to men, but by the Will of the Supreme 
Self do the Shining ones become dear to men. 

O verily, not by the mere wish of the Elemental-lords do 
the Elemental-lords become dear to men, but by the Will of the 
Supreme Self do the Elemental-lords become dear to men. 

O verily, not by the mere wish of the All-lady (LaksmJ) 
does the All-lady become dear to men, but by the Will of the 
Supreme Self does the All-lady become dear to men. 

Verily, the Supreme Self must be seen, must be heard, must 
be revolved upon in mind, and must be meditated on. All this 
is known by seeing, hearing, mentally revolving on and meditating 
upon the Supreme Self, O Maitreyi.—116. 

mantra II. 4. 6. 

i wur <r *rtr #5 1 

cT 

fHTR *T^RTclTT II \ II 

9 : Yah, whoever. 99 Brahma, Virificha who is Brahmana by oaste. 
«n?99: JLtraanah, from the Lord N&r&yana. 9*49 Anyatra, at a different 
place ; ‘at a place different from the Lord N&r&yana' means not directly 
under the Lord, but under somebody different from the Lord. V^eda, 
knows, Tam, Him; who knows that Brahtn& is not under the Lord 
N&rayaga, 99 Brahma, Virificha, qn?T9 Par&dAt, throws him beyond 
the Para or the Great Beyond; throws him in the terrible world of deep 
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darkness called Andhatamas ( )• Yah, whoever. Ksatrah, 

VAyu. *fTc*R: Atman ah, from the Lord NArAyana. Anyatra, far 

from; under somebody different from the Lord. %^Veda, knows. ^ Tam, 
him; who knows that Vayu is not under the Lord. Kfatiam, VAyu. 

ParAdAfc, disowns ; gives him place neither here nor there, t?: Yah, 
whoever, Lokan, the deities of the worlds. *H?9T«T: Atman ah, 

from the Lord NArAyana. Anyatra, far away from ; not under the 

Lord. Veda, knows. ^ Tam, him who knows that the deities of all 
the worlds are not under the Lord. LokAh, the deities of all the 

worlds. : 1’ arAduh, give him place neither here nor there; throw him 

in the dark Andhatamisra (afUHlfirci) m Yah, whoever, Deyan ; the 

Devas; the gods. *TTc3«Tt Atmannh, from the Lord NA/ayana. Anyutra, 

far away from ; not under the Lord. Veda, knows, Tam, him who 

knows that the Devas are not under the Lord. DevAh, the gods ; 

the Devas. FaiAdu^, give u,«; throw him in the blinding darkness. 

H: Yah. whviever. BhutAni, the deities of the five gross elements. 

Atmanah, from the Lord NAi Ay ana. Anyatra, far away from; 

not under the Lord. Veda, knows. Tam, him who knows that the 

deities of the five gross elements are not under the Lord, BhfitAni, 

the deities of the elements. TOJ: FarAduh, give up , throw him in the 
blinding darkness called Andhatamas q: Y«h, whoever, Sarvarn, 

the presiding deity of every thing; Laksrni W^ar: Atmanah, from the 
Lord NArAyana. Anyatra, far away from ; not under the Lord. 

Veda, knows, Tara, him who knows that Laksrni is not under the 
Lord. Sat yam, the presiding deity of everything ; Lakgrni. 

BarAdat, gives up. wf, Ayam, this. VffrTrr Atraa, ParamAtman. Lord 
NArAyana. vn Yat, where. Idam, this. STgr Brahma, Virifi.-ha. 

ldara, this, $T3f Ksatram, Vayu. Ime, these. LokAh, the 

presiding deities of all the worlds ^ Ime, these, ^rr: Devah, the gods; 
the Devas. lmAni, these. BlifitAni, the deities of all the 

five gross elements. vt utam, this. 8arvam. Laksrni. 

6 . Brahma the Wisdom-lord will throw him beyond the 
Great Beyond who knows Brahma the Wisdom-lord as away from, 
(and not under the sway of they Supreme Self. (Vayu) the Power- 
lord will throw him beyond the Great Beyond who knows the 
Power-lord as away from (and not under the sway of the) the 
Supreme Self. The World-lords will throw him beyond the 
Great Beyond who knows the World-lords as away from (and not 
under the sway of) the Supreme Self. The Shining Opes will 
throw him beyond the Great Beyond who knows the Shining Ones 
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as away from (and not under the sway of the) Supreme Self. The 
Elemental-lords will throw him beyond the Great Beyond who 
knows the Elemental-lords as away from (and not under the sway 
of) the Supreme Self. The All-lady?- (Laksmi) will throw him 
beyond the Great Beyond who knows the All-lady as away from 
and not under the Supreme Self. This Brahma the Wisdom-lord, 
this Vayu the Power-lord, these (lords of the) worlds, these Shin- 
ing-Ones, these (lords of the) Elements, this All-lady, verily all 
these exist (there only) where (abides) this Supreme Self.—117. 

MANTRA II. 4. 7. 

tffoiro cfT sas§T 

u * 11 

Sal;, he, the example. 33T YathA, just as. HanyamAnasya, 

beaten. Dundubheh, of the drum, iSabdAn, the sounds (com¬ 
ing out of the drum of itself; BAh)An, sounds proceeding from 

instruments other than the di um such as those of Muraja, chimes. &c. 
IlfrtJTSr GrahanAya, in order to catch or perceive. 3 Na, not. 
!§aknuyAt, is capable, may be able. 3 Tu, on the other hand, 
Dundubheh, of the drum. srgTtfr Grahanena, by the perception. VA, 
or. DundubhyAghAtasya, of the beating of the drum. w 

Sabdah, the sound. qi'kf: Grihitah, is caught; is perceived. 

7. As, for instance, a person who sees a drum being 
beaten can never mistake its sounds for those of some other external 
instrument, but takes them to belong to the drum or takes them to 
be caused by the person striking the drum.—118. 

MANTBA II. 4. 8. 

3 srftta art kjs^t 

11 c 11 

m Sah, he, the example. 33 ? YathA, just as. DhmAya* 

mAnasya, blown. iahkhasya, of the shell ; of the conch, 

$abd4n, the sounds (coining out of the shell). VTITf 1 ^ B&hy4n, sound* 
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proceeding from something other than the shell. iflPOTR Grahan&ya, in 
order to catch or percieve. *T Na, not. Saknuyat, is capable ; 

may be able. gTu, on the other hand. Sankhasya, of the conch. 

STV<n«V Grahanena, by the perception or the knowledge. RT V&, or. 
tfRfiSRCT) Sankhadhmasya, of the man blowing the shell. Sabdah, 

the sound of the conch. Grihitah, is caught; is perceived. 

8. As, for instance, a person who sees a conch being 
blown can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch 
or takes them to be caused by the person blowing the 
conch.— 119. 


mantba II. 4. 9. 

Rffa: « « » 

Sat, he, the example. RRT Yath&, just as. RTfWTRT^ V£dya- 
m&n&yai, played. sftnnS Vin&vai, of the lute. (The fourth case ending 
for the sixth). Sabd&n, the sounds (coming out of the lute). RffTTCC 

Bh&hy&n, sounds proceeding from the instruments other than the lute. 

Grahan&ya, in order to catch or perceive. 5f Na, not. 
Saknuy&t, is capable ; may bo able. 3 Tu, on the other hand, 
Vin&yai, of the lute, S7gvhr Grahanena, by the perception or the knowledge, 
wr va , or. Viniiv&dasya, of the man playing on the lute. $7*^: 

Sabd&b, the sound of the lute. Grihitah, is perceived. 

9. As, for instance, a person who sees a lute being 
played upon, can never mistake its sounds for those of some 
other external instrument but takes them to belong to the 
lute or takes them to be caused by the player on the 
lute.—120. 

NOTE.—The construction of these three mantras may be thus, for some of the 
editions read RTRTIR instead of The well-known instance is : as Riff) 

from the sound that has come out r>f it (wins) one is not able to perceive or know, 

( uf <ore *f rraigqnj) of the drum when beaten^ but the sound is recog¬ 
nised ( ) from the knowledge either of the drum or of its beater. ( urnn 

So in the other two. 
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mantra II. 4. 10. 

iJrT^r T?T.S5rT%^rT3ppi^T 
^Wi^TSWTf^r ffafTO: VKW fa^IT 

R:^5jf%rnR u ii 

*f: Sah, ifc is. q*IT Yatha, as. arufqTTKh? Ardraidh6gneh, from fire 
made of damp wood. srwjrffarTc* Abhy&hit&t, greatly burning. $tra|> 
Prithak, of various kinds. vpTF: Dhum&h, smokes as well as sparks. 

Viniscliaranti, came out. Evam, thus; so. $ Vai, indeed. 

oft Are, Oh, iny dear wife. Asya, this. 9Tff??s Mahatah, great. 

^jjl^qBhutasya, of (from) Ilayagriva who is eternal, Nihsvasi- 

tam, come out; proceeded. Etat, the following. *T«3[ Yat, 

which. qtrri^: Rigvedah, the Rigveda. Yajurvedah, the 

Yajurveda. STmtq: S&mavedah, the S&raaveda. Athar- 

vangirasah, the Atharv&hgirasa. Sfftlfnq: Itih&sali, the history; the 
Pancharatra, the Mah&bh&rata, and the Ram&yana, these pass by the 
name of Itihasa, though Pancharatra has again been enumerated by 
sloka. 3*Tuf Puranam, the Puranas; these are eighteen in number, fqtlf 
Vidy&, the science 3qfirqq: Upanisadah, the Upanisads. qr&hpr: 

Slok&h, Pancharatra sariihita. Sutr&ni, the aphorisms such as Brahma- 

Sutras. wgsqf^qRifw Anuvyakhy&n&ni, the elaborate explanations; notes. 
sqURHlfa Vy&khyanani, the explanations of the Vedas. Q^uf«T Et&ni, these 
worlds such as Mahah (*Tf:), &c. tfqffia Sarv&ni, all. Asya, his. 
only. fa:$f«lfacrrfa Nihivasitani, creations,^made as easily as one breathes. 

io. As from a blazing fire made of damp wood various 
kinds of smokes, arise, so indeed, my dear, come out as easily 
as breath from this great Hayagriva the Rigveda, the Yajurveda, 
the Samaveda, the Atharvangirasa, the Itihasas, the Puranas, 
the science, the Upanisads, the Pancharatra Samhita, the aphorisms, 
the elaborate explanations and the explanations (of Vedas). 
All these worlds (such as Mahah) have proceeded from Him only 
aa easily as breath.—121. 


28 
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mantba II. 4. 11. 

q q«TT l^TO*^^hcT:« 

^^Tq^q^qqqrwRT ^suraAe*? 
qfqix tort ^qintf q^ET- 

qq5?qRT *TO ft^TRT^^q^qnq- 

q^sr^ ^Sqi gwnnx f^nir^m^srx ^sfamR^T- 
^wq^r qfqi tto*tt<jtt qigr^qq^q^ 

qi^Titeiqq^q'?' ^qqf il^RT qm^Tq- 

II \\ II 

Rt Sah, it is. «r*n Yatlifl, just as. RqTRT^ Sarvasam, of all. sptf 
Ap&m, of the waters. R^q*: Samudrali, Varunah ; ocean, (^rqqrat 
Ek&yanam, the only receptacle. <jpf Evam, so. Rifat Sarves&rn, of all. 
^wf«TTH SparSAnAm, touches • the presiding deities of various kinds of 
touches. WF Tvak, the skin ; the organ of touch ; the Lord behind 
the organ of touch. q^TO?f Ekayanatn, the only receptacle, Evam, 

so; similarly. Rifat Sarvesam, of all. WT*rt RasanArn, tastes; the 
presiding deities of tastes. faf r J ihv4, the tongue; the Lord Hari 
behind the tongue. EkAyanam, the only receptacle. ^ Evam, 

so. aiht Sarvesam, all. tfsiRt GandhAnAra, of smells ; of the deities of 
smells. sfTfa^T NAsikft, the nose ; the Lord behind the organ of smell. 
tgfiPR* Ekayanatn, the only receptacle. Evam, so. Rifat SarvesAra, 

of all. RupatjAui, colours; the presiding deities of the colours, 

srgi Chaksuh, the eye; the Lord Hari behind the eye. qqttqrf 
EkAyanam, the only receptacle, iff Evam, so. R^fat Sarve§Am, of 
all. iflsqRt SabdAnAm, sounds ; the deities of the sounds, $rfaq( 
Srotram, the ear; the Lord Hari behind the ear. qrapRsf Ekayanatn, 
the only receptacle. Evam, so. Rifat SarvesAm, of. all. 

SankalpAnAtn, determination ; of the presiding deities of determination. 
RR: Manah, the mind ; the Lord behind the mind. <5*PR«f EkAyanam, 
the only receptacle. qq Evam, so. Rq?Rt SarvAsAm, of all. firtrort VidyA. 
nAm, the knowledges; the presiding deities thereof. qqrf Hridayam, the 
heart; the Lord Hari presiding behind the heart. Ekayanatn, 

the only receptacle, Evam, so. Rifat Sarvesam, of all, «9fmt 
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Karman&m, acts; the presiding deities thereof. Hastau, two 

hands; the Lord behind the two hands. Ek&yanatn, the only 

receptacle, tpf Evam, so. Sarves&m, of all. Anand&n&m, 

of the pleasures; the presiding deities thereof. Upasthah, the 

organ of generation ; the Lord presiding behind the organs of 
generation, Ek&yanatn, the only receptacle. Evam, so. 

Sarves&m, of all. fsrsnforf Visarg&n&m, of evacuations; the 
presiding deities of them all. utj: P&ynh, the anus , the Lord Uari behind 
the anus. <5«pPT*f Ekayanatn, the only receptacle. Evaiu, so. 
Sarve^&m, of all. Adhvan&m, of motions; the presiding deities 

thereof. qr0 P&dau, the two legs; the Lord behind the two legs. 

Ek&yanam, the only receptacle. Evam, so. Sarvesatn, 

of all. Ved&nfLn, of the Vedas; the presiding deities thereof. 

V&k, the speech; the Lord behind the speech. Ek&yan&tn, 

the only receptacle. 

ii. As the ocean is the sole receptacle of all the waters ; as 
the organ of touch is the sole receptacle of all kinds of 
touch; as the tongue is the sole receptacle of all tastes; 
as the nose is the sole receptacle of all the smells; as the 
eye is the sole receptacle of colours ; as the ear is the sole recep¬ 
tacle of all the sounds ; as the mind is the sole receptacle of all 
determinations ; as the heart is the sole receptacle of all know¬ 
ledges ; as the two hands are the sole receptacle of all acts ; as 
the organ of generation is the sole receptacle of all the pleasures; 
as the anus is the sole receptacle of all the evacuations ; as the two 
legs are the sole receptacle of all motions ; as the speech is the 
sole receptacle of all the Vedas.—122. 

mantra II. 4. 12. 

'O 

m & TsrfnHSR v&vm 

scsfoftfil |T5U^r STTfTsrecR: u ^ « 

Sah, it is. *WT Yatha, as. Saindhavakhilyalf, a“piece 

of salt. Udake, in the water of the ocoan, PrAstalj, thrown. 
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Udakam, the water. erg Anu, in. firsftitar Viliyeta, disappear. 

Eva, indeed. Asya, of it; of the piece of salt disappeared in the 

water. Eva, only. Udgrahan4ya, to take ; to separate from 

the water. Na, not. ^qr^r Syat, is able, f Ha, certainly, g Tu, on the 
other hand. Yatoyatah, from whatever part (of the mixed water.) 

Adadita, (one) may take (it), and (taste it for the sake of examin¬ 
ing it.) 93*9*^ Lavanam, salt ; brackish. ^ Eva, only, and no other 
taste. & Evam, thus. Are, Oh, Maitreyi. fesJRSR: V ijn4naghanah, 
Jiva. Eva, only. <1%**?: Etobhyah, these. Bhutebhyah, from 

the live gross elements, such as earth, water, &c. Samutth&ya, 

growing; making his appearance ; coming in contact with the material 
body, crrftr Tani, those demerits; the body consisting of those elements, 
tig Anu, following. BwrBi Vinasyati, gets free; gets rid of the gross 
body. ^ Eva, in fact. Idam, this. wfct Anantam, infinite. swrtf 

Apftratn, boundless. iTf?! Mahat, great. Bhutain, being ; the Lord 

Hayagriva. (Object of the verb—MljflOf Attains— understood). 
Pretya, when one has got rid of his material body. tfsJT Samjfi&, name or 
term for one who has got rid of the material body. Na,not, SffciT Asti, 
there is. It*, this. Are, Oh, my dear wife, srsftfff Bravimi, (1) 
tell (you). Iti. Y&jnavalkyah, Y&jnavalkya. Uv&cha, 

said, f Ha. 

12. As a piece of salt thrown in the water disappears (in 
the water); no one is able to separate or distinguish it from the 
water; from whatever part (of the water) one may takeit.it is 
nothing but salt. So is, Oh, my dear, the Jiva rising from (z. c. 
making his appearance after having come in contact with) these 
gross elements, disappears together with (or after) them ; and goes 
to the infinite, boundless Great Being, the Lord Hayagriva. 
When one has attained Mukti by getting rid of his gross body, no 
name there is (by which we can call him). This is what I have 
to say to you,—so said Yajnavalkya.—123. 

MANTRA II. 4. 13. 

* |RT^r H 3TT ^Tf 

STT Sf* RfTRR II ^ II 

m 84, that. fKfaft Maitreyi, Maitreyi. 33F3 TTv4sha, said. $ Ha. 

Bhagav4n, venerable husband. Atra, here; where I should 
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have a definite knowledge. Eva, only. ITT Ma, to me. *TtTpg 3 Ami 
muhafc, made confused. Pretya, when one has got rid of his material 

body. tfSJT Samjna, name or term for one who has got rid of his material 
body, sr Na, not. Asti, there is. Iti. *T: Sah, that. 

Y&jnavalkyah, Y&jnavalkya Uvacha, said, f Ha. Are, Oh, my 

dear wife. Hg Aham, 1. ^ Vai, certainly, Moham, anything that is 
bewildering, if Na, not. Bravimi, say. ST$ Are, Oh, my dear 

wife. Idam, one that has attained Mukti. Vijnftnaya, in order 

to know fully the nature of Param&tman. Alarn, capable. ^Vai, 

indeed. 

13. Maitreyi said—“Herein, the venerable Sir causes 
bewilderment in me when he says—na pretya samjna asti, after 
Mukti is no consciousness. M Thus said, Yajriavalkya answered :— 
“No my dear, I never spoke anything that is bewildering ; for, 
only he that has attained Mukti, is able to know (the Paramatman 
and Ilis nature, &c.)”—124. 

mantra II. 4. 14. 

TO Tf f^TTO TOm TTOKT 

rlT^re frTC I ST5T 

gsnmsr^TTrj; cF JR^TrT ^ 

fffUrTT^ II \2 v 

tfa armun.» « ■ 

Yatra, when, Dvaitam, different thing (f|[WT Separatedness 

or difference between things, and the things themselves in which there is 
this difference are called Dvaita. fj<TT Separatedness +»m—those that 
have). Iva,as if; this word indicates the dependence of one (the objects 
of perception) upon the other. *?wfa Bhavati, is; becomes. Tat, then. 
307 : Itarah, the one; a man. & Itaram, the other; the objects ; the 
objects of perception, such as pitcher, &c, Jighrati, smells. w*T 

Tat, then. Itarah, the one ; a man. Itaram, the other ; the object 

of perception, ^irfer Pafiyati, sees. Wl Tat, then. ^IT: Itarah, the one; 
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a man. Itaram, the other ; an object. l§rinoti, hears. ^ Tat, 

then. Itarah, the one ; a man. Itarain, the other; an object. 

Abhivudati, says; speaks. Tat, then, Itarah, the one; 

a man. ltaram, the other ; an object. Manute, thinks, <|ti Tat, 

then, ^ei*: Itflrah, the one ; a man. ltaram, the other; an object. 

fasTRlfif Vijanati, knows; perceives, qsr Y'atra, where; in such a Mukti 
which is cessation of Avidy& only. 3U5qAsya, his ; of the knower; of a 
sentient being. Saryain, all; all the organ of perception. ttTcYTT Atma, 
pure self or soul. tJW Eva, only. anjjj Abhfrt, became. cffit Tat, then, 
sfcsf Kena, by which; by which organ or Indriya. qf Kam, what; what 
object of perception. firsTa Jighret, can smell; is there the possibility of 
smelling ? ^ Tat, that. Kena, by which; by which organ. Kara, 

what; what object, Pafiyet, can see; may he be able to see? 

33 Tat, then. %•! Kena, by which ; by which organ. Kam, what ; what 
object. Srinuy&t, can hear ; is there possibility of hearing ? 

Tat, then. Kena, by which; by which organ. Kam, what; what 
object. Abhivadet, can speak. 33 Tat, then. $3 Kena, by 

which; by which organ. Kam, what; what object. nMta Manvita, 
can think, 3 ^r Tat, then. &3 Kena, by which ; by which organ. ^ Kara, 
what; what object. fVmHfaTTfT Vij&niy&t, can know. Yena, by whom ; 
through the grace of which tlvara, the Master. Idam, this. 33 

Sarvam, all. fasnatfff Vijanati, knows; the nominative of this verb is Site. 
3 ’ Tam, him ; the Param&tman. %3 Kena, how. f33TT«ftin^ Vij&niy&t, should 
know, sit Are, Oh, my dear wife. VijniUarain, the knower; 

one’s own self. $3 Kena, how. 1331313^ Vij&niy&t, should know, 
jfa Iti. 

14. When there is a different thing, a dependent one, so to 
speak, then (it is) that one smells the other ; then (it is) that one 
secs the other ; then (it is) that one hears the other ; then (it is) 
that one speaks the other ; then (it is) that one thinks the other ; 
then (it is) that one knows or perceives the other. But when (as 
some say it is the case in Mukti which is the cessation of Avidya 
only) everything of the sentient Jiva becomes Atman only, then by 
which organ can the sentient Jiva smell and what would he smell ? 
Then by which organ can the sentient Jiva see and what would he 
see? Then by which organ can the sentient Jiva hear and what 
would he hear? Then by which organ can the sentient Jiva speak 
and what would he speak ? Then by which organ can the 
sentient Jiva think and what would he think ? Then by which 
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organ can the sentient Jiva perceive and what would he perceive ? 
How can the Jiva know Him—the Paramatman through whose 
grace he knows or perceives all this ? (In short), Oh, my dear 
wife, how should the Jiva perceive his own self—the real 
knower ?—125. 

Here ends the Maitreyi Brdhmanam , 

MADHVA’S COMMENTARY. 

(According to Sankara, the verses 11 a vA are patyuh kamAya patih 
priyo bhavati, Atmanastu kAmAya patih priyo bhavati, &c. mean ;—‘‘not 
for the sake of the husband is the husband dear, but for the sake of the 
self the husband is dear, ” &c. In other words, the husband is not dear to 
the wife because he is the husband, but because he is useful to the wife 
and subserves some purpose of the wife. So on in other verses also.. 
This explanation makes the wife, &c., come out in a very ugly character. 
Their love for the husband, &c., is purely selfish. Our author combats 
this by explaining the word Atmanah which has led to all this difficulty). 

The word Atman (in Atmanastu kamAya) means the Lord NArAyana. 
Through His will alone does the husband, Ac., become dear to the wife, 
&c. The husband by his mere willing “ let me become loved by my wife” 
will not make the wife love the husband (for then there would be no 
wife in the world who would hate her husband) ; nor on the contrary the 
wife by her mere willing “let my husband love me” will become loved 
by her husband. It is by the will of the Lord alone that the wife 
loves her husband or the husband loves the wife. If He willed otherwise, 
there would be no such love. Moreover had the other meaning been 
the right one, then the text would have used the words “JAyarthe 
patih priyo bhavati ” and not the words atmanastu kamAya patih priyo 
bhavati &c. 

(In the text occur the words “ Atmano vA are darsanena sravanena, 
rnatyA vijnanenedam sarvam viditam.” According to {Sankaraschool they 
mean :—“When we see, hear, perceive, and know the Self, then all this 
is kpowp,” They say that since nothing else exists but the Self, so by 
knowing the Self, everything else is known, for there is nothing else 
existing. This view is contradicted by our author. He says) :— 

“ All this is known ” means everything else is known generically. 
When the principal thing is known, the subordinate things are known* 
ihferentially. Because the Lord is the cause of all, He is the Principal 
or Ohio! and so by knowing Him, every thing, created by Him, and thus 
subordinate to Him, is known, For he is the CausQ even of the subordi«- 
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nation of one to the other, one being the principal and the other subordi¬ 
nate. All the gradation among gods is also created by the Lord. 

(In the text occur the words:—“BrahmA tain par&d&d yo anyatra 
atmano Brahma veda, Ksatrarn tain par&d&d yo anyatra Atmana Ksatram 
veda, &c. According to Sankara they mean :—“The Brahman-class aban¬ 
doned him who looked for the Brahman-class elsewhere than in the Self, 
the Ksatra-class abandoned him who looked for the Ksatra-class any¬ 
where else than in the Self, ” &c. Since nothing else exists than the Self, 
so there are no Brahman or Ksatra-classes, &c. This view our author 
controverts) :— 

The words “anyatra Atmano Brahma veda ” mean who think of the 
Brahma or Wisdom-lord as anywhere else than in the Self, namely as not 
under the control of the Lord, (who think that BrahmA is not subordinate 
to the Lord, but independent of Him), &c . Namely, who think that 
BrahmA is not under the protection of the Lord, and is in a separate 
place from the Lord. The word parAdAt in the above means “He throws 
into the place called para—namely beyond the Lokaloka mountain, i.c. 
into the Blinding Darkness or the Great Beyond. ” 

(In the text occur the words :—idam Brahma, idara Ksatra, ime 
lokA, ime devil, imani, bhutani, idam sarvara yad ayain atma. According 
to Sankara they mean :—This Brahman-class, this Ksatra-class, these 
worlds, these creatures, this every thing, all is that Self. Our author 
controverts this view :—) 

The words yad ayarn atma are equal to yatra ayam AtrnA. The 
sentence means this Brahma the Wisdom-lord &c., exists there only 
where is that Self or Lord. (It does not mean that there is nothing 
else than the Self, but on the contrary it shows the dependence of 
everything on the Self or Lord). 

(But the words yad ayam utma may also be explained as 
“yas cha asAv ayam eha iti yad ayain.” It would mean then the 

identity of the Self with everything. This view is also wrong as shown 

by the author):— 

The text does not prove identity, for it shows the evil that 
accrues on the wrong knowledge (for the man goes to bell if he sees 

Brahrafl anywhere else than in Brahman). On the contrary, the text 

insists on getting the right knowledge of Self (as separate from one's 
own self and as its Ruler. In fact the text uses the word anyatra <( in 
something else” and not anyat. Had it meant identity, the words would 
have been “ anyad atmano Brahma veda, &c.” and not anyatra 
Atmano, &o. The very fact that anyatra, in, the locative case, is used, 
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shows that yad ayam must alsobe explained in the locative case, as 

yatra ayatn &tm&. The word yat being an avyaya or indeclinable may be 
used in all cases without change of form. It is here in the locative case 
and is equal to yatra. It is similar to the ablative use of The word 
yat is often used with ablative sense and has then the meaning of yasm&t. 
In fact, in the case of the indeclinables the first case is to be construed tin 
all the seven cases according to context. Therefore yat is here equal to 
yatra. Moreover, the illustrations of the striking of the drum, the conch 
shell, the lute show that everything is subordinate to the self that the 
Self is the cause of everything, and not that everything is the Self. For 
the sound of the drum is not the drum. Nor is the drum the material 
with which the sound is formed, for the sound is perceived as separate 
from the drum and in a place where the drum does not exist. Had the 
drum been the material cause of sound, it would have been everywhere 
where the sound travelled, for the substance can never be separate from 
the thing made out of it. But the sound does travel to another place and 
may be heard or resound there, though the drum, its cause, may not be 
there. In fact, these three illustrations of the striking of the drum, &c., 
show that they are illustrations of the will of the Lord. (The Lord is the 
cause of the universe, in the same way as the musician is the cause of the 
sound of drum, &c.). A man who seos the drum, and sees it struck, never 
mistakes the sound as that of a trumpet. Similarly a man who sees the 
Lord, understands at once that the world is not governed by any one else 
but by the Lord, and that the world is subordinate to Him. He knows 
that the world is under the will of the Lord, as the sound of the 
drum is under the will of the musician that strikes the drum. 
The same fact that the Lord is the cause of the world and 
that it is under His control, is shown by the further illustrations of 
the fire and smoke, the ocean and the lump of salt, &c . For the 
fire is certainly not the smoke though the cause of smoke, nor is 
Ocean the water though it is the receptacle of all waters. Nor are 
waters the receptacle of other waters, but it is Varuna or a tank, 
<ftc„ which are the receptacle of waters. Such is the Ocean, a big 
tank, the receptacle of waters and separate from waters. 

In the same way when a lump of salt is dissolved in the water 
of the ocean, it gets the name of ocean or Varuria or tank, &c., 
because now its container is the Ocean, &c. The Adorable Lord is 
infinite and shoreless like the Ocean or Varuna or the big tank. 
Similarly a jiva called Vijnanaghana and produced from the concourse 
of elements attains dissolution, like the lump of salt, in the Lord. 
The released Jivas stand in the place of the waters of the Ocean, 

29 
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They are many in number, bat all haying one characteristic, just 
like the molecules of the water of the Ocean. They are infinite in 
number, bat all have one receptacle the Ocean and all constitute the 
water of the Ocean. 

(The text says tr na pretya samjfiA. asti.” According to ordinary 
explanation it is translated as meaning that after death there remains 
no consciousness. The word samjn& is translated as consciousness. Our 
author combats this view). 

The very name (saHijfi&) of the Muktas is not known to the 
non*muktas, or their condition is not known to the non-muktas, except 
through the S&stra. (The saying of Y&jnavalkya is no doubt dark, 
but he clearly could not have meant that the dead lose all 
consciousness). 

For having said that there is no samjfid, he next says u alamv& 
are idam vijfi&n&ya,” “ this is enough that the Muktas know the 
Lord.” There is little wisdom or knowledge in knowing that the dead 
have no consciousness. YAjfiavalkya was trying to illumine Maitreyi, 
so he could not have given this doctrine of non-consciousness. Moreover, 
the attainment of complete Nescience is not the aim of life. It is 
rather the attainment of all-knowledge. So also Yajnavalkya could 
not have taught the doctrine of annihilation of consciousness. What 
thing can be more painful than the condition of a drowned unconscious 
person? That the Muktas retain consciousness is proved. The Muktas 
have no contact again with Prakriti, for they have seen the truth. 
When a new Creation starts, Prakriti has no power over those Muktas, 
and cannot bring them back into the world-cycle. All the Muktas 
are equal to Brahman in the matter of enjoyment and the objects of 
enjoyment, they are inferior to Him only in the matter of World- 
business. They cannot create, &c., a world as appears from the 
following quotation of Vayu Pur&na also:—In that condition of Mukti 
they have diversity of relations, enjoying diversity of pleasures. 

Though the Muktas are like Brahman in their enjoyment, &c., 
yet they are subordinate to and dependent upon Brahman. This is 
indicated by the use of the word Jiva in the above quotation. 
Therefore, the words samjfi& n&sti in the text mean the condition 
of the muktas is not known to the non-muktas,—it is a transcendent state. 

(The author now explains the phrase Atmanastu k&m&ya patih 
priyo bhavati, &c.) 

A husband by his own will cannot make himself loved by his wife, 
nor similarly the wife by her husband. It is through the will of the 
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Lord Visnu alone that they become beloved of one another. Yea, 
it is the will of the Lord that makes a man love his own self even. 
If the Lord wills otherwise, a man becomes so disgusted with his 
own self, that he commits even suicide. Nay, worse than that, he 
commits such sins as he knows would take him to regions of pain. 
Thus through Atman (self) he injures the self (Atman). 

(The author next explains the text brahma tarn parAd&t, &c., and 
sarvam viditam) 

Hari being the Highest, one who knows Him knows inferentially 
everything else, for the knowledge of the principal includes as it 
were the knowledge of the subordinate. Everything else does not 
really become known, but as if, they were known. 

He who does not know that the Brahman •class represented by 
BrahraA is under the control of Visnu is cast out by BrahmA himself 
into the darkness called Para. Similarly, he who does not know that 
VAyu, representing the Ksatra class, is also under the control of Hari, 
is thrown by VAyu into darkness. Similarly, the lord of wealth 
representing wealths. Similarly all the devas presiding over the 
Planes and the five elements and over every other thing throw out such 
a man. (By the word bhfitani in the text is meant the devas presiding 
over elements, for dead elements have no power to send any one to 
hell. So must also be explained the word loka as meaning the 
presiding deity of the lokas. The word sarvam in sarvam tam parAdAt 
also means the presiding deity of sarva or everything namely the 
goddess Mfila-Prakriti. 

(The author now explains the words idam brahma, idam ksatram 

&c.). 

Everything exists in Brahman or Visnu, is born from Visnu and 
is always under the control of Visnu. 

As the sound of the conch is under the control of the devatA of the 
conch, so everything is under the control of Visnu. 

From the Lord Visnu came out the Vedas, the Srutis called 
VidyA, all the TJpanisads, the PaficharAtra-SamhitA, the Brahma-Sfitras 
and various explanations of the Vedas. All these and the world came 
out of the Lord Hayagriva. As the waters of the ocean are under 
Varuqa its presiding deity, so also all beings, be they Mukta or not, 
according to their merits or demerits, are under the Lord and obedient 
to His will, if a Mukta has no knowledge of the objects of perception, 
such as scent, &c., and also if he has no distinct knowledge., that of 
the Lord ParamAtman as well as of himself, who is there who will 
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look for such a Mukti which is nothing but stupor? It has, therefore, 
been said in the Hayagriva Samhit& “ The Brahm& and other 
Beings, when they get Mukti according to their respective capacities, 
are under the Lord and obedient to the great Lord Visnu and enjoy 
the objects as likes them best.” By *§ruti it is to be understood that 
collection of words of which the sense and words will never vary in every 
creation, whilst Itih&sa or history, &e., will never vary in their 

Benses, though they may vary in words. The Vedas have always 
their origin in the Lord Visiju, but when they are seen by Brahm4 
and others it is said Brahm&, &c., are the Risis. The Vedas are 
simply the words of the Lord Vi§nu, whilst Brahm& and others must 
first practise austereties in order to see them. 

Here ends the Bhdsya on the Mai trey t Br&hmanam . 


Fifth (madhu) BrAiimanam. 

MANTRA II. 5. 1. 

f * *ahrr 

^ u \ w 

lyatn, this. Prithivi, the earth; the presiding deity thereof. 

Sarve§4in, of all. Bhutanam, of the bodies; of beings. jyvjj 

Madhu, honey-like, sweet, because of her protection. Asyai, this. 

Prithivyai, of the earth. The fourth case-ending for the sixth. 

Sarvani, all. Bhutani, bodies; beings. yyg Madhu, sweet for 

the service they render. Ayam, this. Tejomayah, luminous. 

Ainritamayah, immortal; eternal. Purusah, Purusa. q: Yah, 

who. Asy4tn, this, PrithivyAra, in the earth. ^ Oha, and. 

q; Yah, who. ^ Cha, again. Aya.n, this. *r«TTrlf Adhy&tmam, 

abiding in the body and therefore limited by it. 6&rirah, present 

in the deity of the body, Tejomayah, luminous. sylJcHT*!: Amrita^ 

mayah, immortal; eternal, gs*: Purusah, Puru?a. *y: Sah, He. 

Ayam, he who is in the body of the deity of the earth; Hayagriva. if: 
Yah, who. Ayam, this. «rr?*TT Atm&, he who is in the body of the 

presiding deity of the earth. Idam, it. wjrf Amritam, eternal. vt 
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ldam, it. iTfl Bralima, possessing all the qualities. Idam, it. 
Sarvam, all-pervading. 

1. This earth is sweet to all the beings ; and of this earth 
all the beings are sweet. Again the Luminous, eternal Purusa 
who is in the deity of this earth, who abides in the body of that 
deity (and therefore limited by it), who is present inside the deity, 
who is Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Eternal ; He possesses all the qualities and 
He is all-pervading.—125. 

MANTRA II. 5. 2. 

f m srro: ^§brf jnssrmmqiw, 

Cn 'O N3 ° -O 

^ ll ^ II 

A. 

^*TT: Irn&h, these. STT 1 ?: Apah, waters; the presiding deities thereof, 
gifaf Sarves&m, all. *jcTTHT Bhftt&nA-ui, of the bodies; of beings. JTJ Madhu, 
honey ; sweet, As&m, these, aaqf Ap&m, of the waters, OTifrj 

Sarv&ni, all. Bhftt&ni, bodies ; beings. Madhu, honey-like ; 

sweet. Ayam, this. Miff*: Tejom ay ah, luminous. SHWW Amrita- 

mayah, immortal; eternal. JOT: Purusah, Purusa; the being, m Yah, 
who. aug Asu, these. Apsu, in the waters. «?: Yah, who. ^ Cha, 

again. Ayam, this. Adhy&tmaru, abiding in the body, far*?: 

Raitasah, present in the body of the deity of the Semen. Tejoma- 

yah, luminous. Atnritamayah ; immortal, eternal. JOT: Purusah, 

Purusa. Sah, he. Ayam, he who is in the body of the deity of 

Semen, Eva, only, m Yah, who. Ayam, this. WIOTT Atrna he 

who is in the body of the deity of Semen. Idara, it. SNgtf Amritam, 
eternal. ^ Idam, it. sr$r Brahma, possessing all the qualities. Idam, 
it. Sarvam, all-pervading. 

2. These waters are honey to all the beings ; and of these 
waters all the beings are honey. Again the Luminous, Eternal 
Purusa who is in these waters, who abides in the body, who is 
present in the body of the deity of Semen, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). 
He is Eternal ; He possesses all the qualities and He is 
all-pervading.—126. 
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MANTRA II. 5. 3. 

grqqfiq: qsfof qmwf qcmw q^TTW 

C\ ©S 

«rs^rTOTT%r^r^ ^q^TSJjqqsr: <re%r 

Vd 1 ^ 

q^qirq qi^qq^^ftq^TSijqqq: q 

qTr^Jqjqfq^ u \ ll 

Ay am, this. «ffiri Agnih, fire, flifart Sarves&m, all. *JjfrTqf 
Bhfitan&m, of the bodies; of beings, wg Madhu, honey; sweet. Asya, 
this. w%; Agneh, of fire, Sarvani, all. Bhut&ni, bodies; 

beings. f?j| Madhu, honey-like ; sweet, Ayam, this. ^srtapts Tejo- 

majrah, luminous. 9TOW3: Amritamayah, immortal ; eternal, 35 *: Furusah, 
purusa;the being, q: Yah, who. Aamin, this, Agnau, in fire. 

*?: Yah, who. *| Oha, again. Ayam, this. BfsqTctf Adhy&tmam, 

abiding in the hody. Yanmayah, present in the body of v&k, i.e., 

in the body of the deity of speech. ^Sffarq: Tejomayah, luminous. 
Amritamayah, immortal; eternal. 3 ^?: Purusah, purusa. R: Sah, he. 
WH Ayam, he who is is in the body of the deity of V&k (Hayagriva). 
q* Eva, only, m Yah, who. srqij Ayam, this. STTcJTT Atm&, he who is in 
the body of the deity of V&k. Idam, it. Amritarn, eternal, ^ 

Idara, it. BTgr Brahma, possessing all the qualities. ^ Idam, it. 
Sarvatn, all-pervading. 

3. This fire is honey-like to all the beings ; and to this 
fire all the beings are honey. Again the Luminous, Eternal 
Purusa who is in this fire, who abides in the body, who is 
present in the body of the deity of fire, who is Luminous, 
Eternal Puruja, that is He who is this Atman (Hayagriva). 
He is Eternal; He possesses all the qualities and He is all- 
pervading.—127. 

mantra II. 5 . 4 . 

3T*t to: qfqi sttot H'szrw st^t: qstffw 

es 

tor 

tnwqq^TTrq q ^T- 

II V II 
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Ayam, this. V4yuh, wind; vayu. Siqfaf Sarvef&m, all. 

Bhfitan&m, of the bodies; of beings. Madhu, honey-like ; sweet. 
W& Asya, this, wfr: V&yoh, of the wind; of V&yu. Saryini, all. 

ijjrffir Bhutani, bodies; beings, ij% Madhu, honey; sweet. Ayam, 

this, Tejomayah, luminous. sffgrifra: Amritamayah, immortal. 

3 ^i: Psrusah, Purusa ; being, m Yah, who. wfor 5 * Asmin, this. 9ltf 
V&yau, in the wind ; in V&yu. q: Yah, who. ^ Cha, again. wni 
Ayam, this. Adhy&fcmam, abiding in the body. STUg: Pr&nah, 

present in the organ of touch, i.e., in the body of the deity thereof. 
Tejomayah, luminous. Amritamayah, immortal; eternal. 3 $*: 

Purusah, Purufa. *T: Sah, he. vwm Ayam, he who is in the body of 
the deity of the organ of touch (Hayagriva). Eva, only, m Yah, who. 
wrq Ayara, this. sricHT Atm&, he who is in the body of the deity of touch. 

Idam, it. wjflf Amritam, immortal; eternal, Idara, it. Hfr Brahma, 
possessing all the qualities, Idam, it. ^ Sarvam, a!l-pervading, 

4. This Vayu is sweet to all the beings; and to this 
Vayu the beings are sweet. Again the Luminous, Eternal 
Purusa who is in this Vayu, who abides in the body, who is 
present in the body of the deity of the organ of touch, who is 
Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Eternal; He possesses all the qualities 
and He is all-pervading.—128. 

MANTBA II. 5. 5. 

VftlTTW 

Cs ^ 1 ^ 

UHH Ayam, this. Adityah, tho sun. Sarvesftm, all. 

sgapti Bhdt&n&m, of the bodies ; of the beings, Madhu, honey ; sweet. 

Asya, this, stlfipw Adityasya, of the sun. Sarv4ni, all. tgtnfir 

Bhfit&ni, bodies; beings. Madhu, honey-like. Ayam, this. 

dsitiTO: Tejomayah, luminous. s»qa»W: Amritamayah, immortal ; eternal. 
JSW: Purusah, Purusa ; the Being. Yah, who. Asmin, this. 

Aditye, in the sun. v Yah, who. Oha, again. WH* 'Ayam, this. 

Adhyfttmam, abiding in the body. VgJV Ch4ksu§at, present 
in the organ of the eye ; that is, present in the body of the deity thereof. 
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Tejomayah, luminous. WTrltW: Aroritaraayah, immortal ; eternal. 
3^: Purufah, Purusa. Sah, he Ayara, this ; he who is present 

in the body of the deity of the eye. tpr Eva, only. «I: Yah, who. WtH 
Ayarn, this. WTOff Atra4, he who is in the body of the deity of the eye. 

Idam, it. snTrTOt Amritam, Immortal ; eternal. Idam, it. W|r 

Brahma, possessing all the qualities. Idam, it. Sarvam, all- 

pervading. 

5. This sun is honey to all the beings ; and of this sun 
all the beings are honey. Again the Luminous, Eternal Purusa 
who is in this sun, who abides in the body, who is present 
in the body of the deity of the eye, who is Luminous, Eter¬ 
nal Purusa, that is He who is this Atman (Hayagriva). He 
is Eternal ; He possesses all the qualities ; He is all-per¬ 
vading.—129. 


mantba II. 5. 6. 

?*x %t: q^qf vraraf w&oqt 

CN 

vrcnfa sreqxqmq t^j q^qx 

q^Xq^qXcqw^q: mm^E^^ta^XSXJcXqq: q^- 
%xq^of q ^TSqqTr^TXJrlfa^ 11 \ w 

^*TT: Im&h, these, fippr: Difiah, the quarters. Sarves&m, all. 

*JfXrat. Bhfit&n&m, of the bodies; of the beings Madhu, honey-like. 

Wflf As&ra, these, DiS&tn, of the quarters, tfqffxg Sarv&ni, all. STcnfa 
Bhfitani, beings; bodies. Madhu, honey; sweet, Ayam, this, 

ftefow Tejomayah, luminous. Araritamayah, immortal; eternal. 

Purusah, Purusa; the Being, q: Yah who. srxg JLsu, these. 
Dik§u, in the quarters, q: Yah, who. ^ Cha, again. srqj^ Ayam, this, 
wqiwq^ Adhy&tmam, abiding in the body, sftq: ^rautrah, present in 
the organ of the ear, t.e., present in the body of the deity thereof. 
sn%VTC( t 6: Pr&tiSrutkah, Pr&tisrutka by name. ^tforq: Tejomayah, luminous. 
Ipgfttra: Amritamayah, immortal; eternal, gqq; Purusah, Purusa. s: Sah, 
he. WH Ayam, this • he who is present in the body of the deity of the 
ear. Eva, only, qi Yah, who. *rqq( Ayam, this. Wcm Atm&, he who 
is in the body of the deity of the ear. Idam, it. emtfll Amritam, 

eternal, j^uldam, *9 Brahma, possessing ell the qualities. 

Idam, it, ffrif Sarvam, all-pervading. 
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6. These quarters are sweet to all the beings; and to 
these quarters all the beings are sweet. Again the Luminous, 
Eternal Purusa who is in these quarters, who abides in this 
body, who is present in the body of the deity of the ear, 
whose name is Pratisrutka, who is Luminous, Eternal Purusa, 
that is He who is this Atman (Hayagriva). He is Eternal ; 
He possesses all the qualities; He is - all-pervading.—130. 

MANTBA II. 5. 7. 

VTrTT^f TOffr 

* C\ * 

11 11 

Ayam, this. ■Sflfs Chandrah, the moon. wifa Sarves&m, all. 
STrIRt Bhflt&n&m, of the bodies; of the beings. Madhu, honey; sweet. 
OTT Asya, this. •tfjpRChandrasya, of the moon. Sarv&nf, all. vftfrftr 

Bhftt&ni, beings ; bodies. Madhu, honey; sweet. Ayam, this. 

Tejomayah, luminous. OTTrfiR: Amritamayah, immortal; eternal. 

Purusah, Purusa; the Being, q: Yah, who. Asmin, this. «* 

Chandre, in the moon, it: Yah, who. ^ Cha, again. V<|^ Ayam, this'. 

Adhyutmam, abiding in the body, ttiw M&nasah," present in 
the mind ; i.e., present in the body of the deity thereof, ffcitaq: Tejomayah, 
luminous WT?HT«r: Amritamayah, immortal; eternal. 5 «q: Purusah, 
Purusa. w: Sah, he- WT^ Ayam, this ; who is present in the body of the 
deity of the mind. 15 ^ Eva, only. tt: Yah, who. «T*m Ayam, this. WR 9 TT 
AtraA, he who is present in the body of the deity of the mind. Idam, 

it. Amritara, eternal, Immortal. 33 ^ Idam, it. fffT Brahma, 

possessing all the qualities. ldam, it. Sarvam, all-pervading. 

7. This moon is honey-like to all the beings ; and to this 
moon the beings are honey. Again the Luminous, Eternal 
Purusa who is in this moon, who abides in the body, who 
is present in the body of the deity of the mind, who is Lumi¬ 
nous, Eternal Purusa, that is He who is this Atman (PJaya- 
griva). He is Eternal; He possesses all the qualities.. and 
He is all-pervading.—131. 


30 
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MANTRA II. 5. 8. 

^ fsr^a: witim 
w $%T*i$Ts*jrmqr: 

srcinwaiirtr %*r^%T^Ts*jrrw: * 

^TSSRTc^R^m^' 5T^X U c II 

I* Iy am, this. v idyufc, lightning. *?qfqf Sarvos&m, all. vrariat 

Bh&t&n&m, of the bodies ; of the beings. jpg Madhu, honey-like. #j**| 
Asyai, this, Vidyutah, of the lightning. ^rqffqi Sarv&iji, all. VftirfH 

Bhdt&ni, beings ; bodies. Madhu, honey, arqn Ayam, this. ^mq: 
Tejomayah, luminous. Wg'fqq: Amritamayah, eternal ; immortal. £3*?: 
Purusah, Purusa;the Being, q: Yah, who. sn-qf Asy&m, this, fqtrfq 
Vidyuti. in the lightning, q; Yah, who. q Ch&, again. qp?Jj Ayam, this. 
WwnW* Adhy&traam, abiding in the body. §3W: Taijasah, light; 
present in the light, t.e., present in the body of the deity of the light. 

Tejomayah, luminous. siigfnTq: Amritamayah, immortal; eternal. 
JOT! Purujah, Purusa. g: Sah, he. srqq[ Ayam, this ; who is present in 
the body of the deity of the light, i^q Eva, only, q: Yah, who. stqi^ 
Ayam, this. VTCflT Atm&, he who is present in the body of the deity of 
light, ^^fldam, it. Amritam, eternal ; immortal, Idam, it. 

HIT Brahma, possessing all the qualities, Idam, it. Sarvam, all- 

pervading. 

8. This lightning is sweet to all the beings; and to this 
lightning all the beings are honey. Again, the Luminous, Eternal 
Purusa who is in this lightning, who abides in the body, who is 
present in the body of the deity of light, who is Luminous, Eternal 
Purusa, that is He who is this Atman (Hayagriva). He is Eternal, 
He possesses all the qualities, and He is all-pervading.—132. 

mantra II. 5. 9. 

3TOX ^ibrr 

3 ^1*^ * II < II 
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^ Ayam, this. Stanayitnuh, V&yu. “Thunder” is a 

name of V&yu. qqqt Sarve§4m, all. Bhftt&n&m, of the bodies; of 

the beings. Wg Madhu, honey ; sweet. STW Asya, this. Stana- 

yitnoh, of the thunder, *reffig Sarv&ni, all. Bhftt&ni, bodies; beings. 

5Rg Madhu, honey ; sweet. qqq Ayam, this. 3t5trqq: Tejomayah, luminous. 
WJcfq*T: Amritamayah, immortal ; eternal. 353 : Purusah, Purusa, the 
being, q: Yah, who. Asmin, this. ScPlfqcsft Stanayitnau, in the 

thunder, q: Yah, who. *q Cha, again. Ayam, this. *Ohqrcqq[ 

Adhy&tmam, abiding in the body. Sabdali, the deity present in the 

sound. Iwi Sauvarah, the deity present in the musical note. %5V)qq: 
Tejomayah, luminous. qJgcTqq: Amritamayah, immortal; eternal. 3 qq: 
Puru§ah, Purusa. ST: Sah, he. «rq?^ Ayam, this ; who is present in the 
body of the deity of sound and musical note. ^q Eva, only, q: Yah, who. 
SPTH Ayam, this 9TTcqr Atm&,, he who is present in the bodies of the 
deities of sound and musical note. 53 ^ Idam, it. Wjqq Amritam, eternal. 
53 TT Idam, it. grip Brahma, possessing all the qualities. $ 31 * Idam, it. 
T?sjf Sarvam, all-pervading. 

9. This Vayu (called “Thunder”) is sweet to all the beings; 
and to this Vayu all the beings are sweet. Again, the Luminous, 
Eternal Purusa who is in this Vayu, who abides in the body, who is 
present in the bodies of both the deities of sound and musical note, 
who is Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Eternal, He possesses all the qualities and 
He is all-pervading.—133. 

mantra II. 5. 10. 

gretmsTsj: ^ibri qqfro 

Cs 

q ^TSqqTc^quqefqq qsfr* H » 

WTTT Ayam, this. STT^Tifl: Akasah, the space. Sarvesam, all. 

VJTTTqt Bhtit&n&m, of the bodies; of the beings. TQg Madhu, honey-like. 
fTCT Asya, this, *rTqr 3 ?*q Ak&sasya, of the space. qqfftl Sarv&gi, all. 
*jmfq Bhdtani, bodies; beings, q$ Madhu, honey; sweet. ITCH Ayam, 
this. TtaftfTq: Tejomayah, luminous, qigqqq: Amritamayah, immortal; eternal, 
jqqi Purusah, Purusa ; the Being, q: Yah, who. Asmin, this «ITO?d 

Ak& 6 e, in the space, q: Yah, who. q Cha, again. «fq*£ Ayam, this. uptqrttf 
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AdhytUtnatu, abiding in the body Hridy&kaiah, the space within 

the heart; the presiding deity of this space.Tejomayah, Luminous. 
•IlgWW Amritamayah, immortal; eternal. 3$q: l’urusah, Purusa. n: Sah, 
he. WIJT Ay am, this; who is present in the body of the deity of the space 
within the heart. Eva, only. q: Yah, who. Ayam, this. «U?tn 

Atma, he who is present in the body of the deity of.the space, Idam, 

it. Amritam, immortal, Idam, it. ST9T Brahma, possessing all 

the qualities. ^ ldam, it. ^ Sarvam, all-pervading. 

10. This space is honey to all the beings; and to the space 
all the beings are honey. Again the Luminous, Eternal Purusa 
who is in this space, who abides in the body, who is present in the 
body of the deity of the space within the heart, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). He 
is Eternal ; He possesses all the qualities; He is all-pervad¬ 
ing.— 134. 

MANTUA II. 5. 1 I. 

3TO vA: vAw qsdm 

©X 

^ An- 

II \\ II 

SfqT^ Ayatn, this. v*Tf: Dharmah, the presiding deity of justice. 
This term also implies Yama. flqqf Sarves&m, all. TT^Ht Bhfit&nain, 
of the bodies; of the beings. TT^ Madhu, honey; sweet. 91**1 Asya, 
this. Dharmasya, of the presiding deity of justice; of Yama. 

Wlffid Sarv&ni, all sjatfa BhAtani, bodies; beings, wg Madhu, honey. 

Ayam, this, Tejomayah, luminous, angrT*?*?: Amritamayah, 

imtnoital; eternal. Purusah, Puruga; the Being, m Yah, who. 

Asmin, this, qijf Dharme, in the presiding deity of justice, 
if: Yah, who. "9 Oha, again. SWT Ayum, this, ^fviff^ffi^ Adhyatmam, 
abiding in the body, tsfnfi Dh&rmah, present in the body of the deity 
of justice. Tejomayah, luminous. WTcfTW Amritamayah, immortal; 

eternal. jqq: Purusah, purufa. *T: Sah, he; s?W Ayam, this; who is 
present in the body of the deity of justice. 9$ Eva, only. Yah, who. 

Ayam, this. STTeiTT Atm&, he who is present in the body of justice. 

ldam, it. Amritam, immortal, Idam, it. Sfgr Brahma, 

possessing all the qualities. $^JT ldam, it. Sarvam, all-pervading. 
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xi. This presiding deity of justice (Yama) is honey-like to 
all the beings; and to the presiding deity of justice all the beings 
are honey-like. Again the Luminous, Eternal Purusa who is in 
the presiding deity of justice, who abides in the body, who is 
present in the body of the presiding deity of justice, who is 
Luminous, Eternal Purusa, that is He who is this Atman (Haya- 
griva). He is Eternal; He possesses all the qualities ; and He is 
all-pervading.—135. 

mantra II. 5. 12. 

faar 

^ * Cs 

^TSRRTr^R*JRTR^ R#R[ U ^ 11 

f[^ Idarn, this. Satyam, true. It is also a name of V&yu. 
Sarve^am, all. SPURT Bhut&n&m, of the bodies ; of the beings. Madhu, 
sweet. Asya, this. Satyasya, of Vayu, the presiding deity of 

what is called Satya or truth. Sarv&ni, all. Bhftt&ni, bodies; 

beings. *ng Madhu, honey, sfifj^ Ayam, this, Tejomayah, luminous. 

3 T 9 T 3 R 3 : Ainritauiayah. immortal; eternal. 3 ^: Puru§ah, Purusa; the 
Being, m Yah, who. srffiT^ Asmin, this. Satye, in the presiding 

deity of what is called Satya or truth, if: Yah, who. ^ Clia, again. 8fif^ 
Ayam, this. «f«RFr*T^ Adhy&tmam, abiding in the body. OTcR: S&tyah, 
present in the body of the presiding deity of Satya*. Tejomayah, 

luminous. WfftfH: Amritaraayah, immortal ; eternal. 3?§q: Purusah, 
Purusa. m Sah, he. Ayam, this ; who is present in the body of the 

deity of Satya or truth, ipr Eva, only, r: Yah, who. 3WT Ayam, this. 
9UrW Atari, he who is present in the body of Satya. Idam, it. 

Amritarn, eternal; immortal, Idam, it. srgr Brahma, possessing all the 
qualities. ^ Idam, it. Q0 Sarvarn, all-pervading. 

12. This Vayu, the presiding deity of truth, is sweet to 
all beings ; and to this presiding deity of Satya or truth all beings 
are sweet. Again, the Luminous, Eternal Purusa who is in the 
presiding deity of Satya, who abides in the body, who is present in 
the body of the presiding deity of Satya or truth, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). He 
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is Eternal; He possesses all the qualities; and He is all-pervad- 
ing.—i 36 . 

MANTRA II 5 . 13 

vrriT^f tium* wpi 

vraiR 

^sr * ^TS**Tc^**rtfa^ *$*{ il ^ II 

Idatn, this. JUj^f M&nusam, Sv&yambhuva Manu, the presiding 
deity of every body. Sarves&m, all. Bhutan&m, of the bodies; 

of the beings. jjg Madhu, honey; sweet. a*** Asya, this. W3*t* 
MAnu§asya, of Sv&yambhuva Manu, the presiding deity of every body. 

Sarv&ni, all. Vj’eTif* Bhfitani, bodies , beings, wg Madhu, honey; 
sweet. «?**T Ay am, this Tojornayah, luminous. WTOT*: Amrita- 

may ah, immortal ; etornal. Purusali, Purusa ; the Being, *: Yah, 

who. arfc)*; Asmin, this. mg% M&nuse, in Svayambhuva Manu. qi Yah, 
who. q Cha, again. Ayarn, this. VWemi; AdhyAtmam, abiding in 

the body, m3*: M&nusah, present in the body of the deity of Svayam¬ 
bhuva Manu. Tejornayali, luminous. a?mr**: Amritamayah, 

immortal; eternal. gs*: Purusah, Purusa ; the Being. 9: Sah, ho. W?*T 
Ay am, this ; who is present in the body of Sv&yambhuva Manu. cr* Eva, 
only. *: Yah, who. Ay am, this. 3TTcm AtmA ho who is present in 

the body of Sv&yambhuva Manu. %% Idam, it. *1*3* Amritam, eternal; 
immortal. ^ ldam, it. Brahma, possessing all the qualities. $3 

ldatn, it. Sarvam, all-pervading. 

13. This Svayambhuva Manu, the presiding deity of 
every body, is honey to all beings ; and to Svayambhuva Manu, 
the presiding deity of every body, all beings are honey. Again 
the Luminous, Eternal Purusa who is in Svayambhuva Manu, 
who abides in the body; who is present in the body of the deity 
of Svayambhuva Manu, who is Luminous, Internal Purusa, that is 
He who is this Atman (Hayagriva). He is Eternal, He possesses 
all the qualities, and He is all-pervading.—137. 

mantra II. 5 . 14 . 

VTrTI^T muf* 

Cs Cs. 
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mem q^isq^ar * ^rssmic^nj- 

u ^ n 

•l^ Ayam, this Vfi^tn Atm&, Virincha. Sarvesfim, all. iJjTUrt 

Bhut&n&m, of the bodies; of the beings, *jg Madhu, honey¬ 
like j sweet. WS<T Asya, this. surtPT: Atmanah, of Virficha. Raffia SarvAni, 
all. Bhflt'ini, bodies; beings. Madhu, honey; sweet. 

Ayam, this, fisfow: Tejomayah, luminous, STirnfl?: Atnritamayah, immor¬ 
tal , eternal, g^: Purujah, Purusa ; the being. *r: Yah, who 
Asmin, this. Atmani, in Virincha. n: Yah, who. 'a Cha, again. 

Ayam, this. ans*n?WW AdhyAtmam, abiding in the body. «n?m AtmA, 
present in the body of every body. Tejotnayah, luminous. SHTOlWs 

Amritamayah, eternal ; immortal. gsq: Purusah, Purusa. Sah, he. 

Ayam, this ; who is present in the body of every body. q* Eva, only. 
Q‘- Vah, who. Wj^Ayam, this. 8 TT?jfr AtmA, he who is present in the body 
of every body, Idam, it. surd Amritara, eternal, Idam.it. sr*r Brahma, 
possessing all the qualities, Idam, it. Sarvam, all-pervading. 

14. This Virincha is honey-like to all the beings ; and 
to Virincha all beings are honey. Again, the Luminous, Eternal 
Purusa who is in this Virincha, who abides in the body, who 
is present in the body of every Jiva, who is Luminous, Eternal 
Purusa, that is He who is this Atman (Hayagriva). He is 
Eternal ; He possesses all the qualities and He is all-pervad¬ 
ing.—138. 

MANTRA II. 5 . 15 . 

* VTrlHmfaqRT: I ^bcT 

Cs 

qrJTT?T 

arm: ^rf writhn: n^ti 

a: Sah, that; just spoken. Ayam, this. «mm AtmA Atman. 

<riM Sai vesAtn, all. BhfitAnAm, of the Jivas, 1 1 well as of the 

Vjriflchas. ufalfa: Adhipatify, overlord, because He ih superior as well 
as because maintaining. SarvesAm, all. BhAt&nAm, of the 

Jtvasaswell as of the Virifichas. Ttsn RAjA, king; master.Yai, 
indeed. W* Tat, it is, quit Yathft, as. nmmft RathanAbhan, in the navA 
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of the wheel. ^ Cha. **l%*ft Rathanoraau, in the circumference of wheel, fl 
Oha, and.*1? Sarve,‘all. Wtf: A rAh, spokefl. smfifcn: SamarpitAh, are fastened; 
are attached. Evam, thus. <5* Eva, just. Asmin, this, anwfSr 

Atmani. in the Great Atman. awfftj SarvAni, all. sraifil BhAtani, Jivas. 

Sarve, all. ^t; DevAh, the gods. Sarve, all. §t$t: LokAh, worlds. 
*??f Sarve, all. STPUTt PrftnAh, those that are kept alive by Pr&na VAyo. 

Sarve, all. 15% Ete, these. WWW Atm&nah, Virifichas OTTRftw 
Samarpit&h, are fastened. 

• - 15. Indeed, this Paramatman is the overlord of all the 
Jivas and He is the King of all the Jivas. It is as all the 
spokes are fastened in the nave and the circumference of the 
wheel, just so are all the Jivas, all the gods, all the worlds, all 
those that are kept alive by the Prana Vayu, and all these 
Virinchas fastened (rest on) in that Atman.—139. 

NOTE:—The glory and the greatness of the Loid Atman is spoken here. Th two 
examples of the nave and the circumference of the wheel show that the Jivas Rc., wholly 
depend, upon the Paramatman both internally and externally. 

MANTRA II. 5. 16*. 

affa^TT Jr^uan%%U^ll 

Dadhyan, Dadhyan by name. Afcharvanah, born in the 

family of Atharvan. 3*1 Tat, just spoken. Idarn, this. *fvj Madhu, 
the Madhu VidyA. AsvibhyAm, to the twins called Asvins. 

99F9 UvAcha, spoke. ^ Vai, it is well known. PaAyan, the seer of 

the mantras, Risih, the risi. Wl Tat, that; just spoken ijgqf Etat, 

this fact , the giving out of Madhu VidyA by Dadhyan. Avochat, 

said. 5 RT NarA, Oh two leaders; oh two heroes (AAvins). VAm, of 

you both. Yat, that, Dgrara, terrible. Dam^ah, work ; act* 

cutting off the head of the Rigi Dadhicha and attaching the head of a 
horse instead, a terrible act done by the Alvins. Yat, that. 
Dadhyan, the Ri$i Dadhyan. Atharvannh, born in the family of 

Atharvan. WW Asvasya, of the horse. qfttJQ? SirsnA, by the head, 
lm, like. qnj^V&m, to you both, irg Madhu, the Madhu VidyA. sftarcv 
ProvAcha, said, jfa Iti. 03 Tat, both of these- Sanaye, for gain ; 
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i.e., getting Moksa. Ha, certainly. Avifkriijomi, tell; 

give out. GWfj: Tanyatuh, thunder, sjfe* Vristim, rain, tf Na, like. 

16. This is verily that Honey (vidya) which Dadhyan 
Atharvana told to the two Asvins. A Risi seeing this 
spoke out:— 

“ O Leaders ! that mighty deed of yours which you 
performed for the sake of (eternal) gain, I shall (as loudly) 
proclaim (to all), as the thunder publishes the rain, when 
through horse’s head Dadhyan Atharvana taught to you 
the Honey (science)” (Rig Veda I. 116.12).—140. 

mantba II. 5. 17. 

t£jv. * 

qf erirora u^n 

Dadhyan, Dadhyan by name, Atharvanah, born in the 

family of Atharvan. ^ Tat, that; just spoken. ^ Idam, this. Madhu, 
the Madhu VidyA ; the Science of Madhu arftanpqtfT A6vibhy&m, the twins 
called Asvins. UvAcha, spoke. ^ Vai, it is well-known. 

PaAyan, the seer of the mantras. Risih, the Risi. cKJ Tat, that; 

just spoken. Etat, this fact; the giving out of Madhu VidyA by 

Dadhyan. Avoehat, said, Dasrau, oh, killers of the enemies, 

fcrfinft Asvinau, twin Asvins. 9TT*T^tUT3 AtharvanAya, born in the family 
of Atharvan. Dadhiche, to Dadhichi. ST$fwf JUvyain, of the hor9e. 

faro Sirah, the head, Pratyairayatam, attached; placed. Sah, 

he, Dadhyan on whose head that of a horse was placed. RitAyan, 

to keep his promise. VAm, to you both. Madhu, the knowledge of 

Madhu* Yat, which. TvA§tram, spoken by (Visvarflpa) the son 

of TvAstri to Indra. Kaksyatn, NArAyana Kavacha, (which is to be 

concealed). «rfi? Api, even that, Pravochat, said. The usual 

from is STT%W[ PrAvochat. Iti. 

17. It was, indeed, that honey (the Science of Madhu), 

which the Risi Dadhyan of the family of Atharvan taught 
the two Asvins. A Risi seeing this (Mantra, Rig Veda, 
I. 117. 22) sang:—“Oh, Asvins, killers of enemies! you 

placed a horse’s head on Dadhyan the son of Atharvan. In 
order to keep his promise, he said to you the Science of 

31 
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Madhu (Madhu Vidya) which was spoken by Visvarupa, 
the son of Tvastri, to Indra, and even the secret Narayana 
Kavacha.”—-141. 

MANTRA II. 5. 18. 

^ t ^rTffq: 

qvqqrataq i 

q**q^ fjqq: q*^ qj^qq: q*: ^ q^ftq^n 
q*: q^q sTTTuajTqra *r stt srq q^q: ^q 

qfal^T W H ^ u 

^insRF Dadhyan, Dadhayan by name. «TTn4*3: Atharvanah, born in the 
family of Atharvan. qg Tat, just spoken Idam, this, ng Madhu, 
the science of Madhu ; the Madhu VidyA. SifijvqUT Asvibhyam, the twins 
called ASvins. 3qTq Uv&cha, spoke, ^ Vai, it is well-known, 
Pafiyan, the seer of the mantras, qffq: Ri§ih, the risi. Tat, that; 
just spoken. Etat, this fact; the giving out of Madhu VidyA by 

DadhyaA. Avochat, said, *fs Sah, that. 5 ? 5 q: Purusah, the Puru$a. 

fiw Dvipadah, of the bipeds. 3 *: Purah, the bodies. ’Uife Chakre, 
created. Chatu^padah, of the quadrupeds. 3 *: Purali, the bodies, 

qqf) Pak§i, a bird. *Jfqi Bhutva, being ; becoming, 3 *: Purah, the bodies 
of the bipeds, 3 *: Purah, the bodies of the qua !rupeds. STlfilSiq A vis at, 
got into; entered. Iti. Sah, that; PararnAtman. ^ Vai, indeed. 

Ayam, this, 3 ?q: Purusah, Purusa. tfqfg SarvAsu, all. 5 }^ Pur§u,in the 
bodies, 3 ft Puri, within the heart. ^Tq: Sayafi, one who sleeps ; one who 
lies, fpfcf Enena, by this Atman, Kihcha* a, anything, q Na, not. 

Anavritani, not pervaded, Enena, by this Atman, fitfqq 

Kinchana, anything, q Na, not. Asamvritarn, not covered. 

18. It was, indeed, that Madhuvidya (the Science of 
Madhu) which the Risi Dadhyan of the family of Atharvan said to 
two Asvins. A Itisi who was the seer of the mantra said of that 
fact thus:—“That Purusa created the bodies of the bipeds, He 
created the bodies of the quadrupeds and becoming a bird got into 
the bodies of the bipeds as well as of the quadrupeds. He is, 
verily, the Purusa who is in all the bodies as well as in all the 
hearts. Nothing there is which is not pervaded by Him, nothing 
there is which is not covered by Him, ”—142. 
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NOTE :—This mantra is in support of the previous mantras where it has been said that 
it is the Lord who is in the body of all the beings and who is in the body of the presiding 
deities. Lest one should think that the Lord and the Jiva ate one, so it has been said— 
“ It is, indeed, this Paramatman who is in everybody and in every heart.” This mantra 
also says it is not that the Lord is in the heart of heat ts only of all beings, but lie pervades 
and covers all things; He is in and out everywhere. 

MANTBA II. 5. 19. 

t ^q^rq^Tsf*q»qmqiq 

§fq: qjq^rqtq^q:? ^q mll^T WU U^q qtf 
qmq^WTq qtqiw: q^q fq§ qqn f^q 

f*q: sUcTT ^ifcqq ^ ^TSq % q qgR 

qR^qiR q ^rTpTfnqqqqq^qq^qqT^J uquicR 

qqTq^ftrqqsqTqq^ II ^ H 

?frr vwx arrsnPt« 1 n 

Dadhyan, Uadhyan by name, Atharvaijah, bom in 

the family of Atharvan. to Tat, that; just spoken, Idam, this. 

Madhu, the Seience of Madhu ; the Madhu VidyA. AGvibhyAra, 

the twins called Asyins. ^mUvftcha, spoke, t Vai, it is well-known. 
q^'TO PaSyan, the seer of the mantras, sfcfq: Ilisih. the risi. TO Tat, that; just 
spoken. x$TO Etat, this fact ; the giving out of Madhu VidyA. stutTO 
Avochat, said. Rftpam Kupam ; in each and every one of His 

forms. srfro:<?: Pratirupah, an image (of the Lord), *njjf Babhftva, 
became ; was (the nominative of this verb is 3ffar jiva). TO Tat, that. ^4 
Rftpam, the image of the Lord. Asya, of this jiva. SfftuNgqiTq 

Pratichak^anAya, for directly seeing. So that the jiva may see the Lord. 
i* Indrah, the Great Lord. *THTf*T: MAyAbhih, by His MAyA ; or inherent 
capacity, g^xpjq: Pururfipah, of various forms (of the jivas). tyate, 

is known ; appears. TOT Asya, his ; of the great Lord Indra, Harayah, 
the forms that pass by the name of Hari. DaSa, ten. 

hundreds. The ordinary form is TOlft SatAni. guff?: YuktAh, attached, 
ft Hi, it is well-known Ayam, he ;the Great Lord. Dasa; tiehf ’; 

the ten incarnations such as TO** Fish, &c. ^ Vai, indeed, q Cha, and; as 
well as, TOfnfcl SahasrAni, the thousands. Such as Vi s'va C fa** ). <6c., 
who are also called Hari, Bahftni, many other forms of Hari j s'ucrh 

as Para ( qq &o, q Cha, as well as, stifijrfw AnantAni, innumerable 
forms of Hari ; such a9 Ajita ( urfro ), &c. q Oha, also. TO Tat, it; ^TO 
Etat, this; ParamAtman, HIT Brahma, full in qualities, «vg^ Ap&rvfem, 
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having none to precede ; eternal. STffqtf Anaparam, having none to 
follow ; everlasting, wftTCJJT An an tar am, besides whom there is nothing. 
VHflir* Ab&h) am, without or outside whom there is none. srqqr Ayam, this. 
HftJTT AfcmA, Atman, mr Brahma, Brahman. Sarv&nubhfib, the 

perceiver of all. Iti, 9uch. Anusasanara, the doctrine of 

the Vedas. 

19. It was, indeed, that honey (the Science of Madhu), 
which the Risi Dadhyan of the family of Atharvan said to the 
Asvins. A Risi seeing this said :—“A Jiva is in each and everyone 
of his forms the image of the Lord. That form (image) is for the 
Jiva to see. The Great Lord appears to be of various forms 
through His Maya,—peculiar capacity of 1 1 is. It is well-known 
that ten hundred of forms that pass by the name of Hari are His. 
Indeed, this Paramatman is those Haris; He is the ten (Avataras, 
such as Matsya, &c.), as well as the thousand (Avataras such as 
Visva, &c.), also many (such as Para, &c.), and numerous others 
(such as Ajita, &c.). It is He who is full in all qualities, who is 
from eternity, who will be up to eternity, besides whom there is 
nothing, and outside whom there is nothing. This Paramatman 
who is called Brahman perceives all. Such is the doctrine of the 
Vedas.”—143. 

NOTE:—This mantra speaks of the absence of difference in all the forms of the Loid 
Pat&miUnan. One may doubt, how can the Lord, though one, have variety of images 
eaOh in each Jiva? To remove this doubt, it is said that it is through His Mayjl that 
the Lord appears to be so. It N, in order to avoid the confusion of the meaning of the 
word Hari, which also means the horses of the Sun’s chariot, the mention of the ten Avataras 
such as Matsya &c., and very many minor Avataras in their different groups have been 
lhenlioned. There is no mention of the hundred Haris such as Narayana, &c.; this is to be 
collected from the sense of the woicl ^1 cha in (Dasacha). ^ means as well. 

MADIiVA’S COMMENTARY. 

(In the last verse of this Br&hruana occurs the Vedic mantra 
“rfipam rfipara prati rfipam babhfiva.” Others have explained this to 
mean that the Lord became like unto every form, and so there is no 
difference between the Lord and the Jiva. But our author explains 
it saying:—) 

For every form of the Lord, the jiva got a similar name which 
was a reflection of that form. 

(Not only man was created in the image of the Lord, but every 
creature is created in the image of some form of the Lord which He 
had assumed in some of His various Av&fcaras.) 
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The word “babhfiva” is in the past tense, but has the force of 
declaring a permanent fact of nature: as in the sentence “sad eva 
saumya idatn agre Asid ” in the Chh&ndogya Upanisad. 

The earth is called honey or like honey, because it gives 

pleasure to men, just as the eating of honey gives pleasure. 

Similarly all creatures are said to be the honey of the earth, for 

they give pleasure to the Earth-deva. So all the deva’s presiding 

over earth, &c., or over the various parts of the human body, 
give pleasure to man, and in their turn receive pleasure from 
man. For one Lord, the Supreme Visnu, assuming the form of 

IJayagriva, has infinite energy and is tlie all-pervading Brahman. 
He is called Brahman, because he has all attributes, or He is the 
fullness of all attributes, and so called Brahman the full. The 

word “ sarva” means “ all,” that is to say, “ perfect.” The Lord is 
inside all and is full and perfect. He is called Atman, for He, 

the supreme Visnu, is all-pervading, and under the form of Hayagriva 
He exists in all the presiding deities of the various elements, &c. 

(The various terms brahman, sarva, Atman do not apply to the 
jivas, but to the Supreme Lord.) 

The Supreme Visnu is the abode and support of all creatures, 
both from outside and inside of them, as the nave and the circumference 
of the wheel protect the spokes of tho wheel, both from outside 

and inside. 

The same Lord Visnu is said to be ten-fold, when He assumes 
the ten avatAras, like those of Fish, &c. In the avatAras like 
NArAyana, &c., He is hundred-fold, and in the avatAras of Vifiva, &c., 
He is thousand-fold, and so on. He is the one Sovereign King over 
all Jivas called bhfitas (in this BrAhmana) and over all Solar Logoi 
or BrahmAs or Viriilchas called Atman in this section. He is called 
RAjA, for He is the Lord of all, He is called adhipati or Sovereign, 
for He is the Supreme Protector of all, He exists in every spirit 
(puruga) as its Ruler. The Lord is called Parana, because He exists 
(sat) in the bodies (pura) of all, for “ body ” is called “ pura.” 
Or He is called Purusa, because He exists (sat) in the hearts of 
all, for 'heart is also called f ‘pura.” There is nothing which 1*9 not 
pervaded by Him, there is nothing which is not covered by Him, 
there is nothing which existed before Him, there is nothing which 
will exist after Him. He is outside of everything, yea He is inside 
of every thing. He is called Atman because He pervades (vyApta) 
all; He is called Brahman, because He is Full of all attributes. He 
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knows the hearts of all and is an object of direct intuition to all, 
for such is the teaching of all the Vedas. 

The word €t atman ” used in verse 14, does not mean the supreme 
self, but means the solar logos Virificha. The word manuka used in 
verse 18, does not mean “ man,” but means the Manu or the head of 
a Human race. The words <( satyam ” as used in verse 12, and 
stanayitnu in verse 9, do not mean Truth and thunder, but are both 
names of the deity Vayu, for they are his different forms. 

These (the two forms of VAyu called the Truth and Thunder 
and the Virificha) exist in sound or thunder, in truth and in Jivas (Virifiohas) 
as their adhy&tma, while the Supreme Vi$nu is even their controller 
in all those forms. Existing in the jivas He is named atman, dwelling 
in sound He gets the name Sauvara, dwelling in Truth He gets 
the name of Satya and dwelling in yama He gets the name of Dhartna. 
The word MAnusa is the name of Svayambhuva Manu, for he dwells 
in all men. For Vi§nu dwells both inside and outside of all men 
also. The Lord Visnu dwelling outside is the presiding deity of all the 
lower presiding deities, and that is His adhidaivata form; while 
dwelling in man, He is adhyAtrna. 

Dwelling in the hearing, the Lord gets the name of prAtiarutka 
(as in verse 6); while dwelling in lightning, He gets the name 
(Taijasa as in verse 8), thus Visnu, is adored under all these various 
names. (Thus He is called S&rira, Raitasa, Vahmaya, HridyakAsa, 
Pi Ana, ChAksuga, MAnasa, Ac., as dwelling in the body, in the semen, 
in the speech, in the ether of the heart, in the breath, in the oye, 
in the mind, &c.) 

In ancient times, Dadhyah Atharvana taught this Madhu VidyA 
to the two A6vin9. From them others learnt it. This is called Hayagriva 
BrahmavidyA also and it was learnt by BrahmA and otheis also. 

(The words “pratyairayatara, ritAyan, kaksyaro, tvastram, and 
sanaye are then explained by the commentator. Tbeir meanings have 
’already been given in the text, and are not repeated hero,) 

“ If thou wilt teach this VidyA to any one else, I shall cut off 
thy head ” thus said Indi a to Dadhicha Risi. So Dadhicha was under 
this pledge. Therefore when Alvins asked him to teach them this 
vidyA, true to his pledge, Dadhicha refused at first, reminding them 
of the penalty which he would incur. Thereupon ASvins, who were 
great surgeons, said ‘ w© will protect thy head” and then they cut off the 
head of Dadhicha and placed on his trunk the head of a horse 
keeping the human head in a safe place, and through this horse *8 
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head, Dadhicha taught; the AAvins the Secret Science of Madhu. 
When Indra learnt that Dadhicha had done so, he cut off the head 
(horse’s head) of Dadhicha, and the Asvins, then replaced the human 
head and thus Dadhicha became whole again. 

Though Indra already knew this Madhu VidyA, for he had 
taught it to Dadhicha, yet in the Upanisad, he is represented as 
having learnt it from Visvarfipa, son ofTvagtri. There is, however, 
no contradiction in this, for Indra wanted to renew or reproclaim 
this teaching. 


Sixth (Vamsa) Brahmanam. 

The introduction of the Vaitxsa Brdhrnanam, 

Not only was this Brahma VidyA taught by Dadhyah to the twin 
Asins, but that was studied and taught by Virificha and many others. 
A family is of two kinds ; a family of the sons and descendants, and 
a family of disciples. Here the family of the disciples who studied the 
previous Brahma VidyA from the teachers is given ; for a knowledge of 
the Kisis and preachers of the VidyA is of great help to one who 
wishes to know and realise that VidyA. 

MANTKA II. 6. 1. 

ajinr^arT^nlt^r: ftra- 

Shew: it \ n 

PautimAsyah. GaupavanAt, (learnt Brahma VidyA) 

from Gaupavana. Gaupavana. PautimAfyat, from 

PautimAsya. $r%*TTWf: PautimA§ya. From Gaupavana. ftm*: 

Gaupavanah. KausikAt, from KauAika KauAikah. 

KaundinyAfc, from Kaundinya. Kaundiriyah, vrtf¥$3T3 

SandilyAt, from i§Andilya. fTtfo*: $Andilyah. KauAikAt, from 

Kausika, Oha. GautamAt, from Gautama. * Cha, and. Tfofff; 

Gautamah. 

i. Now follows the genealogy:— 

i. Pautimasya from Gaupavana (learnt this Madhu vidya), 
?. Gaupavana from Pautimlsya, 
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3. Pautimasya from Gaupavana, 

4. Gaupavana from Kausika, 

5. Kausika from Kaundinya, 

6. * Kaundinya from Sandilya, 

7. Sandilya from Kausika and Gautama, 

8. Gautama, (from Agnivesya). 

mantra IT. 6. 2. 

WIsa^Tr^HTSa^T TSUgl^ T%T «H- 

JTSHf ^TrfJXT^ SfrcT^T *TTC£T^TJT^T^: URTSCRTU 

mxTscRT qurexf ^swiisr: %TRnsm%: %trt- 

qswft: u ^ h 

From Agnivosya. WTfff^spt: Agnivesyali. Sftfosm?* 

SAndily&t, from Sandilya. sf’ Cha. smfvrgtm^ Anabhiml&t&t, from 
Anabhiml&ta. ^ Cha, and. Sfflfogtiif: Anabhimlatah. stFlf*t|[T3T3 From 
Anabhiml&ta. WPlfagia: Anabhimlatah. Wlfagtfmi Anabhiinl&t&t, from 
AnabhimlAta. WRfilgRT: Anabhimlatah. Erom Gautama. 

Gautamnh. From Saitava and PrAchinayogya. ?hrasiT- 

Saitava and Pr&rhin&yogya. qrTOrsq?** From P&r&saryya. qr?RT^T: 
P&r&saryy«h. ¥|R9[T5IK( Bh&radv&jat, from Bharadvaja. VfTTjflST: Bharad- 

v&jah ^Rjrsrrq From Bliaradvaja. g Cha, and. From Gautama. 

*5| Cha, and, Gautamah. ?ll?3T5Tf<l Bh&radv&jat, from Bh&radv&ja. 

WTjrsr: Bh&radvAjah. P&iasaryyafc, from Parasaryya. qr?T^P5?f: 

P&r&6aryya. $*Wqrq«irrl VaijavApAyan&t, from Vaijav&p&yana. $5TqT<TTO«i: 
Vaijav&p&yanah. From Kau>sik&yani, ^Tf^TOWfif: Kausik&yanih. 

2. From Agnivesya. 

9. Agnivesya from Sandilya and Anabhimlata, 

10. Sandilya and Anabhimlata from Anabhimlata, 

11. Anabhimlata from Anabhimlata, 

12. Anabhimlata from Gautama, 

13. Gautama from Saitava and Prachinayogya, 

14. Saitava and Prachinayogya from Parasarya, 
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15. Parasarya from Bharadvaja, 

16. Bharadvaja from Bharadvaja and Gautama, 

17. Gautama from Bharadvaja, 

18. Bharadvaja from Parasarya, 

19. Parasarya from Vaijavapayana, 

20. Vaijavapayana from Kausikayani, 

21. Kausikayani, (from Ghritakausika). 

MANTRA II. 6. 3. 

q^iaj^T^TrJ qTCTSCTqfqq: 
qnjajqf 3TTf*T- 

^rTm qTr^TTf Tc*q: 

SJTft^qT^lfe^q: ^scftqTc^qTciiScftsf: efcT^q: qilTT- 

V® 

*fmqTcfqHfTT^T TTT^qT^TTT^iTT Tq^qf^TlI^qT- 
Tf^qMhq^T qr^HqT^T qpjcUgcqqqT^ qiqq: 
qq- qtqqcqyqi: qtqdsqreqi^TTf snr^q: 

^ni^qrgi^mm^qi^t fq^r^qi^qi^ tt|^ q^T- 
^tsncqvqniftq^ ^Tqqnn^q^i-qqnrtsq- 

^Tt fqi^qqTfqt in^q^qT^rq: q^sq^qq: 

i^q^fq fqqfq^ fqqfqTqsq^- 
5*ffe qq^: qqTriqTrqqTqq: qqqicqq*!: 

q^rf^q: q^st q^rnt q^r *qqg qq: m \ w 

rfir to sisrq* n * 11 ffir fe^swiw n * 11 

Ghritakausikat, from Ghyitakauiika, $a$>rf$TO Ghjita- 
kaaiikab. ITTT^TWlfrat Pr&r&Saryy&yan&t, from Pfir&saryyayana. qrTOWfqnj: 
P&r&saryv&yanah. WT$T**jf<l P&rftfiaryyftt, from P&r&§aryya. MK I Umf : 

32 
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P&r&saryyah. Prom J&t<ikarnyA JStflkarnyah. 

•ngTOPWl Asurayanftt, from Asur&yana. ^ Cha. TOCT<T Yask&t, from 
Y&sk. Cha, and. Asur&yaijah. £qdf: Traivageh, from 

Traivani. tqftr: Traivanih. Aupajandhaneh, from Aupajandhani. 

Aupajandhani. «Ttg^: Asureh, from Asuri. wgft: Asurih. 
*?R$T1ITfl[ BbAradvAjAt, from BharadvAja. 3TR573T: BhAradvAjah 
AtreyAt, from Afcreya. sus}*: Atreyah. Manteh, from MAnti. 

Mantih. GaufcamAfc, from Gautama. Gautamah, mg 

GautamAfc, from Gautama, four: Gautarnah. mgSTrg VafcsyAfc, from VAtsya. 
WTW VAtsyah. Saridilyat, from Sandilya. SAndilyafo. 

KaisoryyAt KApyAt, from Kaifioryya KApya. %5^Raf: 
Kaisoryya KApyah JRRpftcUcT KuraArahAritAfc. from KumAraharita. 
JITTHTTfig: KumArahAritah. GAlavat, from GAlava. H!9g: GAlavah. 

fagtf&tftwng V idarbhikaundinyat, from Vidarbhi Kaundinya. 
Vidarbhikaundinyah. q?tl«iqi^tTOTOra V atsan ajiato v A bh rav&t, from 

Vftt.anapat v&bhrava. TOOTOt^qm*: Vatsanapadv&bhravah. TO: *b*m?T 
Pathahsaubharftt, from Patha Saubhara. «f*n: PanthSh, Saubharab. 

mnTOT^t RlWT^. Ayftsyadftddfigiras&t, fromAy4sy« itngirasa. «rqiTO*rtf*KQ: 
Ayasya &ngira8afo. WT^ri^T^ From Abhfitistvastra. fawfa^qif: 
Abhfitistv&strah. From Visvarfipattvastra. 

VisvarfipaatvftfttAh. wfwsqiH From Afivins. aufar^l Aavinau, the Alvins. 

Dadhicha Atharvanftt, from Dahicha Atliarvana. ^sqssw^or; 
Dadhyann:\tharvanah. WTOTOjritqT^ Atharvanodaivat, from Atharvandaiv. 
(HTTO^q: Atharvadaivah. JJc*tr From Mrityu Pr&dhvariisana. 

S£?j: qt«4(R: Mrityuh Pr&dhvariiaanah. From Pradhvamsana. 

B l^OT : Pr&dhvamsanah. From Ekarisih. «ITO£fq: Ekarisih. frofaq?: 

From Viprachitti. frofqfqr: Viprachittih. *q«£: Vyasteh, from Vyajti. 

Yyaetih TOtfo San&roh, from San&ru. TOl$: San&ruh. 

From San&tana. TOTTO: San&tanah. Sanag&t, from Sanaga. *iro: 

Sanagah. qiftfijq: From Paramesthi. Paramejthi. Vgpifr Brahinano, 

from BrahrnA if-JT Brahtnl, Hsnpo) Svayawbhubrahmane, to Svayam- 
bhfibrahman. to: Namah, salutation. 

3. From Ghritakausika 

22. Ghritakausika from Parasaryayana, 

23. PSrasaryayana from Parasarya, 

24. Parasarya from J&tukarnya, 

25. Jatukarnya from Asurayana and Yaska, 

26. Asurayana and Yaska from Traivani, 

27 . Traivani from Aupajandhani, 
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28. Aupajandhani from Asuri, 

29. Asuri from Bharadvaja, 

30. Bharadvaja from Atreya, 

31. Atreya from Man^i, 

32. Manfi from Gautama, 

33. Gautama from Gautama, 

34. Gautama from Vatsya, 

35. VStsya from ^an^ilya, 

36. Sandilya from Kaisorya Kapya, 

37. Kaisorya Kapya from Kumara Harita, 

38. Kumara Harita from Galava, 

39. Galava from Vidarbhi Kaundinya, 

40. Vidarbhi Kaundinya from Vatsanapat Babhrava, 

41. Vatsanapat Babhrava from Pathi Saubhara, 

42. Pathi Saubhara from Ayasya Ahgirasa, 

43. Ayasya Ahgirasa from Abhuti Tvastra, 

44. Abhuti Tvastra from Visvarupa Tvastra, 

45. Visvarupa Tvastra from the Asvins, 

46. Asvins from Dadhyach Atharvana, 

47. Dadhyach Atharvana from Atharvana Daiva, 

48. Atharvana Daiva from Mrityu Pradhvaiiisana, 

49. Mrityu Paradhvaiusana from Pradhvaviisana, 

50. Pradhvaiiisana from Ekarsi, 

51. Ekarsi from Viprachitti, 

52. Viprachitti from Vyasti, 

53. Vyasti from Sanaru, 

54. Sanaru from Sanatana, 

55. Sanatana from Sanaga, 

56. Sanaga from Paramesthin, 

57. Paramesthin from Brahma, 

58. Brahma is Svayambhu, (self-existent). 

Adoration to Brahman. 


Here ends the Vathsa Brdhmana. 
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The Bdsya on the Vaihsa Brdhmanam . 

It has been said in the BrahmAnda PurAna, that PArAfiarya and 
JAtfikarnya are the two sons of ParaSara • and they were born of a 
BrAhmana wife of his. So the word PArAsarya in the mantra is a different 
person from Krisna DvaipAyana Veda VyAsa ( ). It has 

been said in the Garuda PurAna that BrahmA studied this Brahmavidya 
from Hayagriva who is no other than the supreme Brahman Visnu; and 
Sanaka got it from BrahmA. So it is not that TOftjt (Paramesthi 

VirAt) got this vidyA from BrahmA, the Hiranyagarbha. 


Here ends the Bhdsya on the Vamsa Brdhmanam . 



u 

THIRD ADHYAYA. 

sfRraarsrciq. 

First (Asvala) Brahman am. 

MANTBA 111. 1. 1. 

|p II T 33 f ^5- 

q33T3T3T jTl^TT STW3$3T SWf^cRq f <5R5|Rq 
T3R!ffRn 333 35: R3^qr 3fnm3I3^3T3- 
33 ^T3 3 f 53 31^1 ^%- 

sp^qr 5^Ri3gT33j: u \ u 

ttf: Vaidehah, born in tho family of Videha; king of Videha. 3T335: 
Janakah, Janaka. Bahudaksinena, called Bahudak^ina; such oa 

requires a large amount of sum to be given to tho priests at 
the end of the sacrifice. qgN Yajnena, by a sacrifice. ^!je, performed 
the sacrifice, 5 Ha, formerly. 351 Tatra there ; in the sacrifice. 
Kurup&nchal&n&rn, of the countries of the Kurus and the Panobalas. 
STTfnUT: Brahraanah, the Br&hmanas ; the wise men. «ft?q^cTr: Abhisamet&h, 
assembled, Babiiuvuh, became. £ Ha. AST Tasya, that. 

Vaidehasya, born in the family of Videha ; the king of Videha, 5T«T3>5*7 
Janakasya, of Janaka. fqfoTsjrflr Vijijnas&, great desire to know ; curiousity 
to know. Babhuva, was. £ Ha. Kahsvit, which. qptf E§&m, 

these. STT'PmT'tt Brahtnananam, amoug the Br&hmanas. **3313317: Anfich^- 
natamah, versed in the Vedas in the highest degree. 3 % Iti. 57 : Sah, 
he ; the king. TT^t Gav&m, of the cows. 5?$37* Sahasram, a thousand. 

Avarurodha, pent in a fold. qi>3>S3T: Ekaikasy&fc, of each (of the 
cows). : Srihgayoh, in the two horns, dfgiqgr Dasadasa, ten; five in 

each horn, <?I^r: P&d&h, Ptlda; one fourth part of a pala of gold. 
Abaddh&h, attached. Babhuvuh, were. $ Ha. 

i. Janaka of the dynasty of Videhas once performed 
a sacrifice,, called Bahudaksina. Thither congregated the 
Brahmanas from the land of Kurus and the PanchSlas. 
Thereupon Janaka Vaideha desired to know which of these 
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Brahmanas was the most learned in sacred lore. (So) he 
pent up in a fold (colse to the sacrificial ground) a thousand cows 
and had ten padas of gold attached in the two horns of each 
of the cows.-—147. 

MANTRA III. 1. 2. 

m H f nv&m h 

f %t 3%^ goft- 

f wsr 

rsf g ^ ^ ^ 

?#t 21* siTfrsm fW frwn ^ 

f rfrl Ijar ^ |TrTT^^: h ^ u 

Tan, to these (Brahmanas). UvAcha, told, f tflTOTO: Ha Bha- 
gavantah, venerable ones. 9T5T3T: BrAhmanAh, Oh, Brahmanas. Ql Yah, 
who. m Vah, amongst you all. fffgfg: Brahmisthah, versed in the Vedas in 
the highest degree, ft: Sah, He. ^cTT: EtAh, these, mi Gah, cows. 33*f<uq[ 
UdajatAtn, shall drive home, Iti. % Te, these. sn^T^OT: BrahmanAl;, 

the Brahmanas. «T Na, not. ^nqr: Dadhrisuh, had patience. All became 
impatient to show off their learning. 5“ Ha. WT Atha, now; then. *IT995?;i > : 
YAjtiavalkyah, Yajnavalkya. WR(Svam, his own. Eva, only, *rgr3Tf?niq( 
BrahmachArinam, pupil ; student, TJvAcha, said, g Ha, 

Somya, gentle, 9T3$T3T SAmasravA; one who is studying the SAma Veda 
and its application. EtAh, these (cows), 3^3T Udaja, drive home. 

& Iti. m: Tah, these cows. UdAchakAra, collected (the 

disciple); drove (to the home of the Teacher), f Ha. & Te, those; 
rest of the assembled Brahmanas. STTfr^OT: Br&hmanah, the BrAhmanas. 

Chakrudhuh, became angry. Katham, how. ?r: Nah, amongst 

us. Brahmisthah, the best versed in the Vedas, Bravlti, 

calls (himself), Iti. w Atha, now ; then, Vaidehasya, born 

in the dynasty of Videha, or the kings of Videha. 3WW Jankasya, of 
Janaka. ftaTT HotA, hotri priest; one who pours the offerings in the 
sacrificial fire. Asvalah, named Asvala. Babhfiva, there was. 

g Ha. Sah, he. Enam, him. qsf*9 Paprachha, asked, f Ha. 
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UHJ35W Y&jnavalkya, oh Y&jnavalkya. g Nu, it is. Khalu, indeed. 

^ p v am, thou, R: Nah, amongst us. lffj|TOs Brahmisthah, versed in the 
Vedas in the highest degree. Asi, art; the last vowel $ of being 

pronounced in a long tone indicates that these words were spoken loudly 
in order to censure or insult Yajfiavalkya. This insult again indicates 
that the speaker Asvala was not versed in the Vedas , for those that are 
versed in the Vedas are always respectful and polite, Iti. IT: Sah, 

he; Y&jfivalkya. SHTO Uv&cha, said, f Ha. Vayaiu, we ; l. srffTgW 

Brahmist ihya, to one who has highest knowledge in the Vedas, hr: Narnah 
salutations. frf: Kurmah, make, Vayatn, we; I. itr^iRT: Gokitm&h, 

desirous of having the cows. ^ Eva, only. WT Sina, are. 33: 

Tatah, then. Eva, only ; it was. fl?tr HotA, the Hotri priest. WRt: 
Aivalah, Asvala. nf Tam, him ; Y&jnavalkya. sr«?? Pragtum, to ask. 
Dadhre, made up his mind ; determined. 

2. To these Brahmanas Janaka said :—“ Oh, venetable 
Brahmanas! whoever amongst you is the most learned in 
sacred lore, can drive these cows home.” All those Brah¬ 
manas became impatient (to show off their learning.) Then 
Yajnavalkya said to one of his pupils—“ Drive them home, 
O gentle Samasrava.” The pupil then drove them home. 
The other Brahmanas angrily said—“ How is it that he calls 
himself most learned in sacred lore among us ?” Now, 
there was Asvr.la, the hotri priest of Janaka Vaideha. He 
asked Yajnavalkya (in an insulting tone)—“Is it, indeed, 
Yajnavalkya, that thou art the most learned in sacred lore 
among us all?” He answered (politely)—“ I salute him 
who is the most learned in sacred lore. I but desire to 
possess the cows (for myself).” Asvala, the hota, then 
determined to put questions to him.—148. 

mantra III. I. 3. 

ttHT^NTTJJHT |THT 

h |tht h gra: htth u 3 « 

9*y<V Uvachn, (Asvala) said ; asked, f Ha. & Iti 1 thus. !|T999ftr 
Y&jfiavalkya, Oh YAjfiavalkya, Idam, this, W? Sarvam, all; all the 
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beings. Yafc, by whom. ipaplT MrityunA, by death. »?T^f Aptam, got; 
seized. cHf Sarvam, all. MrityunA, by death. qrfvKF'T Abhipannan, 

devoured ; subject to. Kena, by what means ; by the aid of which 
Purusa. qnJTT'f: YajarnAnah, the sacrificer. Mrityoh, of death. 

Aptim, grasp ; seizure. Atimuchyate, gets himself 

liberated from ; gets rid of. Ifci. ^f?cj3TT RitvijA, by the priest. yta? 
Hotra, by hotri, the Lord VAsudeva who is in Hotri priest. a*flT«TT AgninA, 
by fires, by the Lord Vasudeva who is in fire. VachA, by speech ; by 
Lord Vasudeva who is in speech, VAk,(Lord VAsudeva who is in) 

speech. ^ Vai, indeed. Yajnasya, of the sacrifice fUfT HotA, 

(Lord VAsudeva who is in) Hotri, sacrificer. TadyA, (she) who is so 

well-known Vi 1 yarn, this, grr35 VAk, speech ; Lord VAsudeva who is in 
speech. *?. Sah, he. Ayain, this. Agnih, fire ; Lord VAsudeva 

who is in the tire. Sah, he. Hot A, the sacrificer. Sah, he. 

Muktili, the giver of Mukti ; the means of attaining Mukti. From 
Much, to get released and fffi: kti, the means. SA, she. STfagfifi: 
Atimuktih, the giver of absolute liberation ; the giver of more bliss to 
the gods than to the man. 

3. He asked then:—“Oh, Yajnavalkya, since everything 
here is grasped by Denth, yea swallowed by Death, by what 
means is a pious man freedfrom the grasp of Death ? M (Yajnavalkya 
replied)—“It is through the (Lord Vasudeva in the) Hotri priest, 
in the fire and in speech ; (that one gets salvation). It is indeed, 
the (Lord Vasudeva in) speech, that is (in) the Hotri of the 
sacrifice. He who is (in) the speech is verily (in) fire and (in) 
Hotri as well. He (it is) who gives Mukti and Atimukti (to the 
Devas). —149. 

NOTE —Tin* .inswei that Yajnavalkya gave is this. A sacvifuor gets vid of the 
death if he worships Vasudeva who is tailed Hotri, Agni (the fire) and Vak (the speech), 
lie is so called bn aviso He is within each of them. It is He, therefoie who is said to 
be pevfoiliving theiv respective fum tions. Tn older to remove the doubt that Vasudeva 
who is in different individuals (Hotri, Agni and Vdk) may be different gods, it has been 
said that Vasudeva who is in speech is the same Vasudeva who is in the Hotri ; and Vasudeva 
who is in speech is none but He who is in Agni (fire) and Vasudeva who is in Agni (the 
fire) is the same as He who is in the Hotri. 

MANTRA III. 1. 4. 
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fcspsanjorresNl STfTCmS- 

wfsrT^ir^: %TS^isnf^rsr: %rs^tf: ^ gftw: 

n ? ii 

Uv&cha, (Asvala) said; asked, f Ha. SJm thus. 9T94Wif 
Yajnavalkya, Oh, Yftjnavalkya. jpf I dam, this. Sarvara, all ; all the 

beings. Yat, by whom. STftttSITVsrt Ahor&tr&bhy&m, by day and night. 

Aptam, got ; seized, grasped. Sarvam, all. Ahor&tr&- 

bhy&rn, by day and night. srf^’R' Abhipannam, devoured; subject to : 
swallowed. Kena, by which means, by the aid of which Purusa. 
Yajarn&nah, the sacrifice!* ; a pious man. Ahor&trayoh, of day 

and night, anfcf Apfcira, seizure, grasp. Atimuchyate, gets 

himself liberated from ; gets rid of. It.i. Rifcvija, the priest. 

aps^oTT Adhvaryuni, by the Adhvaryu; the priest proficient in 
Adhvaryu; Sankarsana who is in Adhvaryu. Chak§u$&, by the 

eye;Loid Sankarsana who is in the eye. Adityena, by the 

sun. Lord Sankarsana who is in the sun. ^T#J: Chukfuh, the 
eye ; the Lord Sankarsana in it. ^ Vai, indeed. Yajfiasya, 

of the sacrifice, Adhvaryuh, Adhvaryu ; Lord Sankar§a$a 

in him. JcT^ Tadyat, (He) who is so well-known, I dam, 

this. Ohaksuh. the eye ; the Lord Sankarsana in it. 9 : Sah, he. 
Asau, this. Aditya(i, the sun ; Lord Sahkarfaga in the sun. 

R: Sah, he. Adhvarynh, the priest ; Lord Sankar§aga in him. r: 

Sahi, he. Jjfvfj: Muktih, the giver of Mnkti ; the liberator. RI S&, she. 
wfifghs: Atunuktih, the giver of obsolnte liberation ; the giver of more 
bliss to the gods than to man. 

4. (Asvala asked again):—“Oh, Yajnavalkya, since every¬ 
thing here is grasped by day and night (time), yea everything is 
swallowed by day and night, by what means is a pious man freed 
from the grasp of day and night (time) ?” 

Yajnavalkya replied:—“It is by (means of the Lord 
Sankarsana in the) Adhvaryu, priest ; in the eye and in the 
sun.” It is indeed, the (Lord Sankarsana in the) eye that is the 
Adhvaryu of the sacrifice. He who is (in) the eye is verily who 
is (in) the sun and who is (in the) Adhvaryu. He (it is) who gives 
Mukti (to men), and Atimukti (to the Devas.)— 150 . 

MhNTBA III. 1. 5. 

83 
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q^ram^4t*TTFUTS*J^rrr ^rggrarrahn saf^T 
xcnsR mwt I jot: *«ng: * 

^iTcTT ^ gfrp: *uagr%: h h » 

UvStcha, (Asvala) said . asked, £ Ha. 4 lti, thus. *n5T*WT 
Yajftavalkya, Oh, Y&jfiavalkya. Idam, this. rsJ Sarvam, all ; all the 
beings. Yafc, by whom. g£'T37TW'T$rr¥3frq( Pfirvapaks&parapaks&bhy&rn, by 
thelight and dark halves of the lunar month ; by bright fortnight and dark 
fortnight. «JWt Aptam, got; seized. *Hf Sarvam, all. g^$rprn?$TOR!g 
Pfirvapakfj&parapaks&bhy&m, by the light and the dark halves of the 
lunar month. Abhipannam, devoured ; subject to. Kena, by 

which means ; by the aid of which Purusa. 93n?R: Yajamanah, the 
sacrifices JRTORWflftr: Pfirvapaksftparapak^ayoh, of the light and the 
dark halves of the lunar month ; of the bright fortnight and the dark 
fortnight. snRcf Aptim, seizure ; grasp. Atimuchyate, gets 

himself liberated from ; gets rid of. $f)| Iti. sfcfr^in Ritvij&, the priest. 

Udg^trfl, by the chanter of hymns; Lord Pradyumna who is in 
Udg&tri, qvg«n V&yun&, by the wind; Lord Pradyumna in the vital air. 
snd)«T Pr&nena, by Pr&na Vayu ; Lord Pradyumna in it. STT^T: Pranah, 
pr&na; Lord Pradyumna in it. ^ Vai. indeed. Yajna*ya, of the 

sacrifice. 3£UT9r Udg&tr&, the chanter of hymns ; Lord Pradyumna in him. 
Qgq: Tadyah, (He) who is so well-known, spf Ayam, this. STT^H: Pranah, 
pr&na; Pradyumna in it. *?: Sah, he. srrg: V&yuh, the vital air;Prad- 
yumna in it. Q: Sah, he. SgnTcfl U<]gat&, chanter of hymns ; Pradyumna 
in Him. ft: Sah, he. gfa: Muktih, the giver of niukti or liberation to 
men. S&, she. Atimnktih, the giver of absolute liberation ; 

the giver of more bliss to the Deyas than to man. 

5. (Asvala) spoke thus :—“Oh, Yajnavalkya, since 
everything here is grasped by the light and dark halves of 
the lunar month, yea swallowed by the light and dark halves 
of the lunar month, by what means is a pious man freed from 
the grasp of the light and dark fortnights ?” (To him thus 
answered Yajnavalkya):—“ It is (through the Lord Pradyumna 
in the) Udgatri priest; in the Vayu and in Prana. It is 
indeed, (the Lord in) the Prana that is (in) the Udgatri of 
the sacrifice, and He who is (in) the Prana is indeed (in) 
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the Vayu in the Udgatri. He (it is) who is the giver of 
Mukti to men and of Atimukti (to the Devas).”—151. 

MANTRA III. 1. 6. 

l&m WT ^ sT^H rl^fT^ *rc: %ts 
%t 5T^tt *r ^Tsram^ftcsrR^n 

sro 11 ^ 11 

TJv&cha, (Asvala' said; asked, f Ha. |[Fr! Iti, thus. 
Y&jnavalkya, Oh, Yajnavalkya. *T?| Y^afc, since. ^ Idarn, this, 
Antariksam, the sky ; the space. SRlIfirf Ain\ramvanam, without any 
stay ; without any foundation, without any stair-case. Iva, as if. %5f 
Kena, which; what sort of. 3YT3&0IAkrarnena, by the pillar; by the means. 
33W15T: Yajam&nah, the sacrificor. Svargam, the heaven, 

Lokarn, the world. Here it means Moksa. STI^crd 1 Akratnate, approaches ; 
gets. Iti. Ritvija, the priest. &3WT Brahmanfc, by Brahmft; 

by the Lord Aniruddha who is in the priest called Brahuift. 9*TqT ManasA, 
by the mind; Lord Aniruddha in it. *9^ Ohandrena, by the moon. Lord 
Aniruddha in it. Manah, the mind; Lord Aniruddha in it. t Vai, 
indeed. 35T9T Yajnasya, of the sacrifice. STITT BrahmA, Brahm& ; Lord 
Aniruddha in it, cT2T3[ Tadyat, (It) who is so well-known. ^ Idam, 
this. *R: Manah, the mind ; Lord Aniruddha in it. 9: Sah, he. 

Asau, this. *r: Chandrah, the moon ; the Lord Aniruddha in it. 9s dah, 
he. 9grr Brahma, the priest called Brahm&; the Lord Aniruddha in him. 
«: S»h, he. gffe; Muktih, the giver of Mukti or liberation 3T S4, she. 

Atiinuktih, the giver of absolute liberation ; the giver of more 
bliss to the gods than to man. Iti. arfafti$r: Atimoksah, the chapter 

on the means of attaining Mok$a, 

6. (Asvala) questioned thus:—“ Oh, Yajnavalkya, this 
sky is as if without any support ; by what ladder then does 
a pious man get to that heaven world?” (Yajnavalkya re¬ 
plied):—” It is by (the help of the Lord Aniruddha in the) 
priest called Brahma, by (the same Lord in) the mind and by 
(Him in) the moon. It is indeed, the (Lord Aniruddha in) 
mind who is (in) the Brahma of the, sacrifice, and He wh<? 
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is in the mind is verily the same who is in the moon and 
in the Brahma priest. He (it is) who is the giver of Mukti 
to men and of Atimukti (to the Devas).”—152. 

Here ends the chapter on the means of attaining Molcsa. 

MANTRA III. 1. 7. 

eBcrararfere 

^ m'rsri ^ scre*N jk 

mwfaRnra n « » 

£ 

WT Atha, next, Sam p ad ah, on the means of attaining wealth or 

prosperity, or achievements, 3^rr^ Uv&oha, (ASvala) said; asked. $ Ha. 

Iti, thus. Yajnavalkya, Oh, Yajnavalkya. Katibhih, 

how many. Rigbhili, by the ik mantras, srqf Ayam, this. (far 

Hotfl,, H-otri; the priest called Ilotri. W Adya, to-day. Asmm, 

in this, *>$ Yajne, in the sacrifice, Karisyati, will perform the 

praise. ^Fcf lti, Tisribhih, by three (of the Riks). ^fer Iti. $a*TT: 

Katam&h, which, an Tah, those, : Tisrah. three, 5 % Iti. 
Puronuv&kyA, those Riks which are to be chanted before the sacrifice. 5T 
Cha, qTWT Y&jyA, those Riks which are to be chanted for the sacrifice. 
^Cha, and. Sasya, those Riks which are to be chanted for the sake 

of praise. Eva, only. Tritiya, the third, ft? Kim, what, mfif: 

T&bhili, by those Riks ; by the Lord Vasudeva who presides in these 
Ijbks. Jayati, obtains j gets, ^fer Iti. Yatkificha, everything, 

whatever, Idam, this. STIOT^ Pr&nabhrit, bears life; animated with 
life, (fet Iti. 

7. Next is on the means of attaining prosperity. (Asvala) 
asked thus:—“ Oh, Yajnavalkya, by how many Riks must 
this Hotri priest perform the praise to-day in this sacrifice ? ” 
(He replied):—“By three. ” “What are those three?” 
“Those called Puronuvakya, Yajya, and thirdly the group of 
Riks called Sasya,—these only.” “What does he conquer by 
them? ” (Yajnavalkya answered)—“ Everything whatever of this 
world that has life.”—153. 
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MANTBA 111. 1. 8. 

ftorftra fire fftf ?fa ai laisssa- 

^FcT aT |rfT ai |rTT 3Tfasta% 13? 3TW- 

^aatm at sm assaafca atfa^ara 

V5 

^*3 $3 ff |ar%^T 3T |3T fa<|%I^a 

aTfasfocaata f| Ta3%T%Tai |3T STfascp;^ Ua*3%T35- 
^3 f 3 ff 33*3^135: it c ll 

33 T 3 Uvacha, (AsvaH) said; asked, f Ha ?% Iti, thus. ai3T353tr 
Y&jilavalky a, Oh. Y&jnavalkya. 313* Ayara, thi*. 3T«3*f: Adhvaryuh, the 
priest called Adhvaryu. 3T3J Adya, to-day. 3lfw^ Asmin, this, 35? 
Yajrle, in the saeritice. 3 »% Kali, how many, Sflgcft: Ahutih, oblations. 

Hosyati, will offer; will throw into the fire. Iti. far^r: Tisrah, 

three. 5 % Iti. 35331: Katam&h, which. 3 f: Tah, these. %^f: Tisrah, 
three 5 % Iti. 3 T: Yah, those consisting of samifc and ghee, g3|: Hut&h, 
being offered ; when poured into the fire. 3333 ^% Ujjvalanti, burn 
upwards ; flame up. 3T: Yah, those consisting cf flesh, gcli: Hutah, being 
offered into the fire, 3f%^& Atinedanto, make great noise. : Yah, 
those consisting of milk, soma, &o. g'cTr: Hut&h being offered into the 
fire. Adhiserate, go downwards : flow down. %* Kim, what. 3T%: 

T&bhih, by thorn. 3T3% Jayati, conquers (the sacrifice!*) $% Iti. 3 T: Y&h, 
those oblations. g 3 T: Hutah, being offered ; being poured into the fire. 
33333?% Ujjvalanti, burn upwards ; flame up. fufvr: T&bbih, by them. 

Devalokam, the world of Devas. 153 l£va, only. 313% Jayati, 
conquers. % Hi, because. ^33?I3>* Devalokah, the world of Devas. 
Dipyate. shines. (The root means to shine also), j[q Iva, as it were. 
q?i YAh, those oblations. y*t: Hut&h, offered ; being poured into the fire. 

Atinedante. make great noise. mf*T TAbhih, by them. fqqdftMl 
Pitrilokam, the world of the Pitris. qq Eva, only. 8 rRi Jayati, conquers. 

Hii because. f<I 3 $TC: Pitfilokah, the world of the Pitris (Fathers), 
sift Ati, noisy. jq Iva, as it were, qj: Yah, those oblations, jjsi: HutAh, 
being offered. Adhiserate, flow downwards to the earth. Sifa: 

Tabhih, by them. 3T3*3$J3^ Manusyalokam, the world of man. ^ Eva, 
only. 313% Jayati, conquers. % Hi, because. 973*3$H>: Manusy alokah, 
the world of man. W|: Adhah, down; below. “Below” in comparison 
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with the worlds of the Gods and Fathers ; but yet higher than hell, &c. 

Iva, as it were. 

8 . (Asvala) asked thus:—“ Oh, Yajnavalkya, how many 
will be the number of oblations that the Adhvaryu will 
offer to-day in this sacrifice? ” “ Three.” “ Which are these 

three?” “Those which on being offered flame upwards; 
those which on being offered make a great noise; and those 
which when offered, flow downwards ”—(replied Yajnavalkya). 
“What is conquered by them?” “The Shining World does 
he conquer by those oblations which on being thrown into 
the fire flame upwards; for the world of the Devas is as it 

were always shining. The world of the Pitris (Fathers) does 
he conquer by those oblations which on being thrown into 
the fire make a great noise ; for, the world of the Pitris is 

as it were full of great noise. The world of man does he 
conquer by those oblations which on being thrown into the 

fire flow down to the earth ; for the world of man is 
comparatively below (lower than the two former)”—replied 

Yajnavalkya.— 154 . 

NOTE:—The world of the Fathers is said to be noisy; othei manti.is there are such as 

wWKtaffer for. i 

MANTRA III. 1. 9. 

sr^tr 

wsrariter 

stokt 11 < 11 

3*1^ Uv&cha, (Asvala) said ; asked. ? Ha. Iti, thus. 3T5T35W 

Y&jBavalkya, Ob, Yajnavalkya. w? Ayara, this. STfTT Brahma, the priest 
called Brahmd. ^Fejr<W Daksinatah, oil the right side; on his seat to the 
right. Katibhih, by how many. Davat&bhih, by the deities. 

9ff| Adya, today. Yajnatn, the sacrifice. Gropayati, will 

protect. Iti. Ekay&, by one. Iti. TOST Katama, which. 

m S&, that, Eka, one. Sffa Iti. Manah, the mind ; Chaturmukha, 
the presiding deity of the mind. ^ Eva, only. Iti. Anantam, 

infinite. $ Vai, indeed. TTSi Manah, the mind; Chaturmukha, the presi- 
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ding deity of the mind. AnantAh, infinite ; numberle98 

VisvedevAh, Vifivedevas ; world-rulers in each of whom there is a Chatur¬ 
mukha to preside. Each Deva being in charge of a Visva or universe. 
The Iog09 of a world system. 'Pena, by it; by him ; by the mind ; i.e., by 
Chaturmukha, i,e., by Pradyumna who is in Chaturmukha. $T: Sah, he ; 
the priest BrahmA. Anantam, of Ananta which is one of the names of 
the Lord Vi§nu. Lokam, world. crsr Eva, certainly, srafo Jayati, 

conquers. 

9. (Asvala) asked thus “Oh, Yajnavalkya, by how many 
deities will this priest who is called Brahma and who is seated on 
the right side, protect this sacrifice to-day ? n “ By only one.” 
“ And which is that one ? ” “ It is the mind only. ” “Infinite is 

indeed the mind ; for numberless are the Visvedevas. It is through 
him, the mind ( i.c., through Pradyumna), that he (the priest 
Brahma) certainly conquers the Anantaloka,—the world of the 
Lord Visnu.”—155. 

MANTRA III. 1. 10. 

ftsjT 5 * ^T- 

5=TcrT<mx ^ ^ server 

curofa nm yz ssttr: sa*su- 

fivv q^5^T5R^T ^c^-rT- 

screw f 

3 TOW u 11 

tfir awr vrmn n * 11 

UvAcha, (A&vala) said ; asked. * Ha. Iti, thus, mararor 
Oh, YAjnavalkya. W*n3[ Ayarn, this. (JdgAtA, the priest who 

chants the hymns. Kati, how many. StotriyA, hymns of 

praise; the Riks that are set apart for being chanted. WU Adya, to-day. 

Asmin, in this, YAjfie, in the sacrifice, tatcqft Stosyati, will 
chant by way of praising. Iti. Tisrah, three. Iti, 

Katamah, which. SHisTAh, these. fiw Tisrah, three. Iti. <{Ttsg«ltqT 
Puronuv&ky&, those to be recited before the sacrifice called PuronuvAkyA. 



264 


BpiHADARAN TAKA ■ UPANISAD. 


31 Ohft. SH39T Yajya, those which are to be chanted for the sacrifice. * 
Cha, and. SflTSfT $asyA, those which are to be chanted for the sake of 
praise. vr% Eva, only. Tritiya, the third. 3><TJ?r: Katam&h, which. 

efT: T&h, those. *?T: YAh, those. STRlctf AdhyAtmarn, the presiding deities. 
^Fef Iti. $rnO: PrAnah, the PrArm VAyu : Lord Aniruddha who is in the 
PrAna. Eva, only. Puronuvakya, the group of Rika which are 

to be chanted befot e the sacrifice ApAnah, the ApAna VAyu; Lord 

Aniruddha who is in ApAna. ^TltTT YajyA, the group of riks which are to 
be chanted for the sacrifice. ©*TR: Vyanah, the VyAna VAyu ; Lord Ani¬ 
ruddha who is in Vyana. ajT^TT: SasyAh, the group of riks which are to be 
chanted for the praise TAbhih, by those gods, Kim, what. 

Jayati, conquers. Iti. gtfsg*TW*T PuronuvAkyavA, by the group of 
Satnas called PuronuvAkvA; by the deity thereof. Prithivi- 

lokatn, the world of the earth. Jyati. conquers. SfTSWT YAjyavA, by 

the group of SArnas called YAjyA ; by the deity thereof, 
Antariksalokam, the world of the sky. ^asyaya by the group of 

SAmas called &isyA ; by the deity thereof. Dyulokam, the world 

of heavens, Tatah, then, star HotA, the Hotri of the king, srwsr*. 
Asvalah, Asvala by name, UpararAraa, stopped; stopped from 

putting further questions. 

io. (Asvala) asked this :—Oh, Yajnavalkya, how many 
are the hymns of praise that the priest Udgata of this sacrifice 
will set to music to-day ?” “Three,”—was the reply. “Which 
those three ?” (asked Asvala). “Those that are called Puronu¬ 
vakya, those that are called Yajya, and the third those that are 
called Sasya,” (said Yajnavalkya in reply). “Which are the pre¬ 
siding deities of these?” (asked Asvala). “It is Prana (the Lord 
Aniruddha in Prana) who is in Puronuvakya; it is Apana (Aniruddha 
in it) who is in Yajya ; it is Vyana (Lord Aniruddha in it) who is in 
^asya,” (such was the reply). “What does he the Udgatl con¬ 
quer by them ?”—asked Asvala. “He conquers the world of the 
earth by Puronuvakya, the world of the sky by Yajya and the 
world of heavens by Sasya”—(replied Yajnavalkya). Then did 
Asvala, the Hotri, stop from putting further questions.—156. 

Here ends the ASvala Brdhmanam. 
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MADHVA’S COMMENTARY. 

The sacrificer who worships the Lord Visnu, the giver of Mukti, 
in the Hotri, in the sacrificial fire, and in speech, or in the sun, in 
Adhvaryu, and in the eye, is sure fco attain Mukti. Such a worshipper is 
higher than the others who do not worship the Lord in this way, even 
though they be Mukfca Puru§as. He who worships the Lord in Udg&tri, 
in V&yu and in Pr&na, always sees Visnu before his eyes as a Full 
Moon showering greater and greater bliss. Easily does he go to the World 
of Visniu, without doubt—he who worships the Lord in the Manas, in the 
priest called BrahmA and in !§esa. The terras Hotri, Agni, &c., are all pri¬ 
marily the names of Visnu ; and secondarily they have come to mean the 
priest called Hotri, the sacred fire, &c., by their relationship to the Lord: for 
it is Visnu Himself who performs the functions of the Hotri, &c., through 
them. Therefore, it has been said in the $ruti (TJpani§ad) that Hotpi, 
Agni (fire) and V&k (speech) are all one and the same. But in the four 
different groups each consisting of three, Visnu is to be worshipped in 
the four different^forms such as V&sudeva, &c. That is to say in the 
first group consisting of Hotri, Agni and VAk, Visnu is worshipped in 
the form of V&sudeva • and in the second group-consisting of Adhvaryu, 
Chaksu and Aditya, He is worshipped in the form of Safikarsana. In the 
third group consisting of Udg&tri, VAyu and Pr&na, He is worshipped 
in the form of Pradyumna, and in the fourth group consisting of BrahmA, 
Mind and Chandra, He is worshipped in the form of Aniruddha. 
He who worships Visnu in this way, prescribed in the Srutis, finds no 
delay in attaining Mukti. As the Great Lord Visnu gives Mukti He 
is also said to be Mukti (the saviour). He is also called Atimukti 
because He gives greater amount of bliss to the Mukta Devas than to 
Mukta men. This form of worship is meant for the Devas, and not 
primarily for men, (it is too high for them). The, Devas apd yogina 
only are fit to worship the Lord in this way, because, the Lord is 
Ati-Mukti., the Giver of higher bliss to Devas and yogina. He, who 
worships the Lord in the Riks Puronuv&kyA YAjyA (*TTW) 

and SasyA (TO*?T), gets mastery undoubtedly over all that have life. 
H© who worships the Lord in the. Ahutis (SfTjfir) or . oblations that 
burn upwards, or that make noise or that melt downwards on being 
thrown into the fire, gets through the favour of Purugotta.ma mastery 
over all, the worlds. BrahmA who i$ the presiding deity of mind, is 
present in all the devas. To the Anauta-loka or to the Sternal World 
of Visnii does he go who. worships the one Lofrd.Yi§?u in the # priest 
called BrahmA, in .the Mind and in the Devas, Visvedevas are nailed 
Ananta^ because they possess knowledge, of infinite (an ant a) worlds,; 

34 
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and because they enjoy the infinite bliss of Moksa. They are called 
Ananta also, because they worship the Lord Visnu under His designa¬ 
tion of Ananta. He who worships the one and the same Lord Hari 
through the PuronuvAkyA, YAjyA and SasyA hymns obtains pervasion 
in all worlds, PrAna, ApAna and VyAna are the respective deities of 
these three kinds of hymns. By so worshipping one obtains the Lord 
Hari who pervades all the worlds. The four forms of Vi§nu, namely 
VAsudevn, Sankar§ana, Pradyurana and Aniruddha are also included 
in this worship. This form of worship is called Sampat because 

it gives the devas their deva-hood; as well as because it gives a special 
form of enjoyment in Mukta condition. It has been said that this form 
of worship is fit for the devas only, men are not entitled to it. The only 
result that men can derive from the knowledge of this form of worship 
ia that their merit or intrinsic worth will be a little more enhanced. 
This it is in Parama Sruti. 

Here ends the Asvala Brdhmanam . 

Second (Artabhaga) Braiimanam 

MANTRA III. 2. 1. 

trere UfT: 3TfT STOTraJTfT 

m n \ n 

Wt Atha, then. HTWITiT: ArtabhAgah, ArtabhAga by name or the son 
of RitabhAga. JAratkAravah, born from the family of JaratkAru. 

ijisf Bnam t him. q*** Paprachchha, asked, f Ha. UvAcha, 

(ArtabhAga) said, f Ha. $fft Iti, thus. YAjfiavalkya, Oh, 

YAjfiavalkya. tpfft Kati, how many JJgT: Grahahj organs or senses. Those 
that take or carry the objects of sense. (From grah, take or carry-f 
VT affix—those who), qfb Kati, how many. arfhlTffr: AtigrahAh, objects of 
perception. Those that bind the lndriyas towards their own selves. 

Iti. Astau, eight in number. sjgr: OrahAh. the organs of sense; 
lndriyas. Astau, eight. wfallJT: AtigrahAh, the objects of sense. 

Iti. % Ye, those. % Te, just mentioned, erg) Astau, eight, gfr: 
OrahAh, the lndriyas; the organs. Astau, eight. stffVRfr: AtigrahAh, 
the objeotB of sense, ft Te, they. JJatame, which ; what, Iti. 
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1. Then the son of llitabhaga, born in the family of 
Jaratkaru, asked him. “ Yajnavalkya,” said he, “ How many 
are the organs and how many their objects?” “There are 
eight organs and eight are their objects” replied Ysijna* 
valkya. “ What are those eight organs and those eight 
objects?”—157. 

MANTRA III. 2. 2. 

^ 11 

irnn: Pr&nah, the smell; the organ of smell. § Vai, indeed. Rf: 
Grahah, an organ ; or grasper. R: Sah, he. Ap&nena, by smell 

which thinks itself one with scent. Atigrfthena, by the object 

or the grasped. Grihitah, (is) captured; is drawn towards the 

scent its object. % Hi, because. Ap&nena, owing to the smell 

(scent). Gandh&n, various kinds of scent, Jighrati, (a man) 

smells. 

2. Smell is an organ. It is drawn by the Apana 

(or scent) its object. (A man) smells various kinds of scents 

by the organ of smell (when it thinks itself one with 

scent).—158. 

mantra III. 2. 3. 

srnt qret f| wrm- 

h ^ « 

V&k, speech, t Vai, indeed. R$: Grahah, an organ Sah, 

he. RTfTT N&mn&, by the names; by the words. wfaRf$*!! Atigr&hena, the 

object, Grihitah, (is) captured; is drawn toward** the words its 

objects, ff Hi, it is well-known, *r*r Vach&, by the organ of speech. 
RTfllfr N&m&ni, various kinds of names or words «fftuTC[fer Abhivadafci, 
(a man) speaks. 

3. Speech is an organ. It is drawn by names or words 
its objects. ( A man) speaks various kinds of names (or words) 
by the organ of speech. 
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M ANTE A III. 2. 4. 

f mji t ?rf: * ff 

TOrfNsnRTra u s h 

Bifr JihvA, the tongue. ^ Vai, indeed, jjf: Grahah, an organ, tf: 
Sah, he. Rasena, by taste. SlFasn£*JJ Atigr&hena, the object. 

GrihJtah, (is) captured ; is drawn towards the taste, ff Hi, it is well- 
known. far" Jihvay&, by the tongue. 791^ Ras&n, various kinds of tastes, 
ftirrarfil Vij&n&ti, (a man) knows. 

4. The tongue is an organ. It is drawn by taste to 
its object. (A man) knows various kinds of tastes by the 
tongue.—159. 

MANTRA III. 2. 5. 

f| ^qifar 

tnrora 11 h 11 

Chaksuh. ^ Vai, indeed. Hf: Grahah, an organ, r: Sah, he. 

Rfipena, by sight, by colour, stfosTTfUl Atigr&hena, by the object, 
qpfta: Grihitah, (is) captured ; is drawn towards the sight, ff Hi, it is 
well-known. Chak§us&, by the eye lt&p&ni, various kinds 

of eights; the colours, Pasyati, (a man) sees. 

5. The eye is an organ. It is drawn by the sight 
its object. It is well-known that a man sees various kinds 
of sights or colours by the eye.—160. 

MANTRA III. 2. 6. 

11 ^ 11 

BfW Srotram, the ear. ^ Vai, indeed. Bf: Grahah, an organ. 

Sah, he. Sabdena, by the sound Atigrahena, the object. 

•Ifkf: Grihitah, (is) captured ; is drawn towards the sound, ffc Hi, it is 
well-known. Srotrena, by the ear. $abd&n, various kinds of 

sounds. BPlftftr Srinoti, (a man) hears. 

6. The ear is an object. It is drawn by the sound 
its object. It is well-known that (a man) hears various kinds 
of sound by the ear.—161. 
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MANTRA. III. 2. 7. 

II ^ || 

JT*f: Man ah, the mind. % Vai, indeed. iff: Grahah, an organ. If: 
Sah, it. CTift KAmena, by desire. s*f?unf*0 AtigrAhena, the object. 
Grihitah, (is) captured ; is drawn towards the desire, ff Hi, it is well- 
known. *f*T|ff ManasA, by the mind. KAman, various kinds of 

desires. $Tff*f% KAmayate, desires. 

7. The mind is an organ. It is drawn by desire its 
object. It is well-known that (a man) evolves various kinds 
of desires by the mind.—162. 

mantba III. 2. 8. 

fiat % uf: * fian=*iw> 

Tf wm ssttfa n e n 

f|^ Hastau, the two hands. 5? Yai, indeed. Iff: Grahah, an organ. 
If: Sah, he ; it. 3Bf*QT KarmanA, by action. stfa*n£<0 AtigrAhena, by the 
object. Grihitah, (is) captured ; is drawn towards the action, ff 

Hi, it is well-known. fl3T*art HastAbhyAm, by two hands, Karma, 

various kinds of actions, spftfff Karoti, performs. 

8. The two hands are an organ. It is drawn by the 
action its object. It is well-known that (a man) performs 
various kinds of actions by the two hands.—163. 

mantba III. 2. 9. 

rsnt jjf: n: fi? wrf- 

na JTgi sn?rarajj5i u < m 

Tvak, the skin. ^ Vai, indeed. Ufi Grahah, an organ, if: 
Sah, he; it. SparSena, by touch. *rffrsn$OT AtigrAhena, the object. 

Grihitah, (is) captured ; is drawn towards the touch, ff Hi, it is 
well-known, rtf? TvachA, by the skin. SparsAn, various kinds of 

touches. Vedayate, knows; feels, Iti. Bte, these. 

Asian, eight. Rfr: Grahah, organs, Aftau, eight. KftragT: Atigrah&h, 
the objects of sense. * 
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9. The skin is an organ. It is drawn by the touch 
its object. It is well-known that (a man) feels various kinds 
of touches by the skin. These are the eight organs and 
their eight objects.—164. 

MANTRA III. 2. 10. 

%TSqT3*fU^ q?UJc3 

srora 11 \° 11 

^llUv&cha, (Aitabhaga) asked. $ Ha. Iti, thus. *1193573 

YAjnavalkya, Oh, Yajnavalkya. 33 Yat, it is. s* Idam, (I) this ; (2) 
just said. This mantra has two interpretations; they are marked by '1) 
and (2). 513 Sarvatn, (1) all that we see, hear, &c., (2) all the Indriyas 

and the objects. Mrityuh, of death. s? 5 rf Annam, food 3>ff*73 

KAsvit, which, m S&, that. ^ 33 T Devata, God. 3531 : Yasyah, whose. 

Mrityuh, death, Annam, food. Iti. 3?ffr: Agnih, (1) fire; 

(2) the Chaturmukha who is in fire. 3 Vai, indeed. Mrityuh, death, 

fl: Sah, he; (1) Agni; (2) Chaturmukha. Ap&m, (1) of the sun, 

because lf3 is the term which is applied to all the gods; or because like 
Varuna the sun is also ttfwrrfa^ 33 T of the waters; for the inferiors 
sometimes think themselves to be superiors. (2) Of the Lord Visnu who 
protects all. From 3T, to protect, «tr*f Annam, food, gsn Punah, 

repeated. JJ?3 Mrityum, death. Apajayati, conquers; avoids 

10. (Artabhaga) asked thus: —“ Oh, Yajnavalkya, it is a 

fact that all this (world) is food to death, which is that god 
whose food is Death ?” (Yajnavalkya replied) :—“Agni 
(fire) is indeed, Death ; he is food to the sun. Repeated 

death does he conquer who knows this.165. 

OH 

10. “ Oh, Yajnavalkya, it is a fact that the senses and 

their objects are all subject to death ; which is that god to 
whom death is subject ? ” “The Chaturmukha who is in fire is 
indeed death; he is subject to Visnu, the protector. Repeated 

death does he avoid who knows this. M —165. 

MANTRA III. 2. 11. 

319353 ^% 
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^ 5JrT: II ^ II 

N A 

WT^Uv^oha, (Arfcabh&ga) asked, f Ha. $RI Hi, thus. *?T3f9$W 
Y&jnavalkya, Oh, Y&jnavalkya. 39 Yatra, when. «raf Ayam, this. 3 ^: 
Purusah, the man ; the man who has got Brahmajnana by the 
worship of Atman ; a Mukta Purusa. Mriyate, dies. »T*lTT*| Asraat, 

from this man; from the body of the man who has got Brahmajnana. 
Jltoir: PrAn&h, the Indriyas, such as speech, &c. sqqtttffo Utkramanti, 
ascend; leave. sift Aho, or. ?T Na, not; do not. Iti. 5f Na,not; 

do not. Tti. Y&jfiavalkyah, Y&jfiavalkya. 3 * 1 ^ Uv&cha, 

said. K Ha. STS Atra, in the body. ^ Eva, certainly. 

Samavaniyante, remain. *?: Sah. he; the man who acquired Brahmajnana. 

IJchchhayati, swells. STrswrfer Adhmayati, is filled with external 
wind. frWTTftt Adhra&tah, being filled with external wind, ija: Mritah, 
motionless. ^ 6 ete, lies ; sleeps. 

11. (Artabhaga) asked thus:—“Oh, Yajnavalkya, when 
this man,—(the man who has got Brahmajnana by the 

worship of Atman)—dies, do his Indriyas like Prana, &c., 
go out of his body? or do they not ? ” Yajnavalkya replied— 
44 No, they certainly remain in it. He swells, is filled with 
external wind, becomes motionless and lies (unconscious).”— 
166. 

NOTE:—The question is whether a wise man,—the man who has got Brahmajnana— 
leaves his body through the Brahmanadi, 01 lives here till the dissolution of his body. 
The answer that Yajnavalkya gave, amounts to this—The wise man does not, immediately 
after his acquiring Brahmajnana, leave the body through the Brahmanadi ; but retains 
his body in ordei to reap the fruits of his past actions, and experiences all sorts of 
changes that his body is subject to as the consequence of his former deeds. This done 
he leaves it. But in Khandartha it has been thus explained—"No” said Yljfiavalkya; 
meaning theieby that the wise man together with his Indriyas. &c., does not go out through 
the Brahmanadi, but he goes out by one of the doors—such as the eye, the ear, &c The 
sentence has been explained, in the Khandartha, in three ways. 

(r) When the Lord takes the Jiva of the wise man and goes 

away. the Pranas. &c., leave the body and follow Him. This 

part of the answer speaks of the Indriyas such as speech, &c. These Indriyas follow the Lord 
Visnu when He takes the Jiva (soul) of the wise man along with Him. 

(2) By Him; by Visnu. *fW%~Aie taken along with the 

Lord Hijnself; so the sentence means : the Lord Visnu takes the Indriyas along with Him 
when He takes away the Jiva (soul) of the wise man. 

(3) 3 ^ To Agni, ftc.. that are the origin of the Indriyas. 

Leave the body and go towards them. The meaning of the sentence 
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is this : The Indriyas leave the body of the wise man and go back to Agni, &c., in whom they 
had their origin. 

MANTRA III. 2. 12. 

|tnfn srsnqf ftr^ fa&w * 

% 5TWT5FNT ^TT 

7J ^ SlST 5RTN II ^ II 

3WI^rUv&cha, asked, f Ha $f?r Iti, thus. UT3R5*sr y&jftavalkya, 
Oh, Yajfiavalkya. spar Yafcra., when, wf Ayam, this. 3 ^: Purusah r the 
man who has the knowledge of Brahman. Mriyate, dies and there¬ 
fore becomes Mukta or liberated. ft? Kim, what. Enam, him. «r 

Ha, not. afgifa Jahati, leaves Iti. !TOT N&ma, the names, Iti. 

Anantam, infinite; without end. ^ Yai, indeed. «fW NArna, the 
name, wsfat: Anant&h, infinite. filSf^STT: VisvedevAh, ViSvedevas. vpftf 
Anantam, infinite ; of Visnu, whose name is Ananta. Lokam, the 

world, Eva, certainly. ?f: Sah, he. Tena, by that; by that name. 
OTftl Jayati, conquers. 

12. (Artabhaga) asked thus:—“Oh, Yajnavalkya, when 
this man (the man who has attained Mukti) dies, what is it 
that does not leave him?” “ It is the name,” (answered 
Yajnavalkya). “ Infinite is indeed the name, infinite are the 
Visvedevas, it is the world of the Lord Ananta that he conquers 
by that name.”—167. 

MANTBA III. 2. 13. 

trscra 

*r tTraswr ^ f 
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w. ?tcIt s 

sd vd x 

smSS3TOr 3TT^*Tn II ^ « 

flpfhf ai5l^ II * II 

39!* TJv&cha, (Artabh&ga) asked, g Ha. ff* tti, thus. JJIJjeWI 
YAjnavalkya, O, YAjfiavalkya. i?n Yatra, when. Asya, this. 

Mritasya, dead. Puru§asya, of the man who has attained Mukti. 

VAk, the organ of speech, arfnf Agnim, the fire ; the god of fire, lift 
Api, even, ijRr Eti, goes to. 5TPU: P ran ah, the vital airs, ffttf VAtam, to 
the VAyu. •eg: Ohak§uh, the eye. Adityam, to the sun. nn: Man aft, 

the mind, *dif Chandratn, to the moon, Srotrara, the ear. fyfft 

Disah, to the quarters. Sarirara, the body. sfinff Prilhivim, to the 

earth. 3U?JTT AtmA, the ParamAtman within the heart of hearts, HT$Ttf 
AkAsam, to the ParamAtman spread outside. LomAni, the hairs of 

the body. vffocft: Ausadhih, to the annual herbs, %^7T: KesAh, the hairs of 
the head. Vanaspatfn, to the trees, Lohitam, the blood. 

^ Cha. ten Retah, the semen. «qr Oha, and. «|*ff Apsu, to the waters. 

Nidhiyate, gets to; becomes one with; goes back and becomes .one 
with that from which it originated, wf Ayara, this; the Mukta or 
liberated, J5<*: Purusah, the man. 9 Kva, where. Bhavati, is; 

remains. Iti. Somya, gentle one. Hastam, your hand. 

Ahara, give me ArtabhAga, O, ArtabhAga. *TT*TH AvAm, we 

two. Eva, only, gas* Etasya, this. VedifyAvah, shall 

know; shall talk to each other. Nau, from us two. Etat, this 

matter (mysterious knowledge as it is). 5FSf: Sa janah, unfit person, if 
Na, not ; (shall not know). ^Rf Iti. Tau, they both ; YAjfiavalkya and 
ArtabhAga. 9^7 Utkramya, going out. MantrayAfichakrAte, 

spoke to each other; made the discussion. g Ha. & Tau, they both, 
Yat, what. arag: Ochatuh, said to one another, f Ha. Karma, it is 
karma, the Lord action ; the Lord so called because He gives the Jtvas 
the fruit of the actions they perform, g* Eva, only, g Ha. ffffTat, 
that ; Him. S^rg: frchatuh, they said, tw Atha, and. i|^ Yat, what. 
ST*T*tf!3: PraAaAamsatuh, they praised. g?f Karma, the Lord Karma. 15 * 
Eva, only. g Ha. eW Tat, that; Him. fiwtafg: Prafiasaihsatuh, they 
praised. g<rcfri|| Punyena, by holy; meritorious. tHTOT KarmanA, by 
actions; by deeds, g*g: Puny ah, holy; meritorious, qgfiir Bhavati, 
becomes. g Vai, certainly. ^Vl^f PApena, by unholy, gfq: PApah, 
unholy. gfg Iti. ga: Tatah, then. JAratkAravah, born in the 

family of JaratkAru. WWOT: ArtabhAgah, ArtabhAga by name. TOttM 
TJparar&ma, stopped from putting questions. • •’ '■ 

85 
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13. (Artabhaga) asked thus:—“Oh, Yajnavalkya, when the 
organ of speech of this dead (Mukta Purusa) goes to and becomes 
one with its source Agni, his vital air to VSyu, his eye to the sun, 
his mind to the moon, his ear to the quarters, his body to the earth, 
the Paramatman (within his body) to the Paramatman spreading 
outside in the sky, the hairs of his body to the annual herbs, the 
hairs of his head to the trees, his blood and semen to the waters, 
where does this man remain then ?” “ Well friend, ” said Yljna- 
• valkya, “Give me your hands and we two only, O Artabhaga, shall 
know of it; and the unfit persons shall not know it.” Going 
out they two discussed it. What they said was “ It is karma 
only.” What they praised was—“ It is karma only,” and him 
they praised. By holy deeds a man becomes holy; and by 
unholy deeds a man becomes unholy. Then stopped Artabhaga 
who was born in the family of Jaratkaru.—168. 

NOTE:—The question was where does the Mukta Purusa go after death ^hen his gross body 
is dissolved and its ingredients go back and unite with those from whom they came. The answer we 
receive is—to “karma do they go.” What are we to understand from it? We understand that when 
an ordinary man dies he goes to karma, i.e. , to Lord Visnu who is in His actions. Therefore, it 
comes to this that when a man dies, the Lord Visnu who is in his actions, takes him to heaven or 
Jiell according as his actions are holy or unholy. And in the case of the wise man, the Lord takes 
him to the world of Mukti. 

Here ends the Artabhdya Brdhmanam. 

MADHVA’S COMMENTARY. 

In the text occur the words u AkA&am AtmA 99 —the Atman enters 
the AkAsa. It has been explained by the Sankara school thus:—AtraA 
means the ether of the heart, for it is the place where the Atman 
manifests itself. This ether of the heart enters into the great ether 
outside and which is called MahAkAsa. Our author combats this view. 

The AkAsa here means the Supreme Self, and AtmA means the 
Supreme Self in the Jiva. That Self which regulated the Jiva goes 
to the Supreme Self. It does not mean that the cardiac ether goes 
to the cosmic ether. It rather means that the Lord in the heart 
then goes to the Lord that is in space. 

(Next to the question of ArtabhAga as to the going out of the 
prAgAs, TAjfiavalkya says that the prAnas of the sage do not go out 
at death. Is it not opposed to the texts which say that when the 
Jiva goes out, the prAijas follow it ? This is thus explained by our 
author). 
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Some men, very few in number, worshipping only the Atman, 
though attaining raukti, do not go out of the body (through the Brahma- 
nadf), but through eye, &c. They suffer at death all the bodily 
pains, such as the swelling of the body, &c., owing to the non-exhaustion 
of the pr&rabdha karraas. On the exhaustion of the pr&rabdha karrnas, 
they go to Vi^nuloka and having seen Him remain there. They remain 
there verily enjoying eternal bliss. The devas of the senses, however, 
leave the body at the time of death, and go back to the ancient 
and eternal Visnu. These devas, however, dv) not go back entirely 
to their cosmic originals. They go there in part only, while a portion 
of them follows the outgoing Jiva. The Lord Visnu dwelling in the 

A 

heart of the Jiva goes out to the original called the Ak&§a. He follows 
tho outgoing devas also in part. Hari gives mukti to the devas 
through that form of His which exists in wisdom. He carries pious 
souls to Heaven through that form of His which exists in Holy deeds. 
He takes sinful souls to hell through that form of His which exists 
in sinful deeds. 

Very few of the people worship the Lord as Atman. Those 
few do not leave their gross body, but experience various sufferings, 
death, swelling of their body, &c., as the consequence of their former 
deeds, and having attained the finer body and seeing the Lord 
Visnu face to face get Mukti through his favour. But they live here 
enjoying eternal bliss; but the presiding gods when they leave this 
body get to the Lord Vi§nu. The presiding deities of the Jivas who 
are giving up this body, go to their respective Adhidaivas (Agni, V&k, 
&c.), assuming a different form and these deities follow the Jivas in 
their changed form when they give up the body. Vi§i,iu who is in 
the heart of those Jivas assumes the form of Ak&sa, but the Lord 
Jan&rdana follows them from one changed form to another, the Lord 
Hari remains present within the knowledge of the gods in the form 
of that knowledge when He gives Mukti to them. The Lord follows 
men to heaven or hell in the form of Punya (holy deeds) or in the 
form of P&pa (sin). This is the mystery known among the gods, but 
men know it to be their own Karma, i.e., men think that they go to 
heaven or hell as a result of their own deeds. Therefore, it should 
not be revealed to the ordinary people. Lord Bhagav&n is called 
Karma because it is He who gives their fruit. It has been said in 
the Mah&bharata that Lord BhagavAn is called P&pa because he sends 
down or p&tana and He is called Punya because He it is who makes 
holy. 

A 

Here ends the Bhdyya on the Artabhdga Brdhmafjta . / 
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sung**. I 

Third (Bhujyu) Brahmanam. 
mantea III. 3 1. 

pi ftenw 

njj qqasw ^ 

5Rqi^|ffrn nwhjffax #TS*lm %ts- 

gdfcqmnSSifTO f fa rT ^TqTR^rTmq^T- 
ear tnd%m sr^farfa qq qid%m 

«WR ^ 93TT UlgafWI ^ qT^%cTT 3T*cr- 

farfa it ^ u 

Wf Afcha, then ; when ArtabhAga ceased. &T3nqfwi Lahyayanih, 
born in the family of LAhya. gHj: Bhujyuh, Bhujyu by name, rtf 
Bnatn,him; YAjiiavalkya. Paprachehha, asked, f Ha. sqiwUvAcha, 

asked, f Ha. Iti # thus. YAjnavalkya, O YAjiiavalkya. WW: 

CharakAh, as pilgrims, as student wanderers, Madresu, in the 

country called Madra.TO'frantT ParyavrajAma, we travelled. %Te, we. 
K4pyasya, born in the family of Kapi. qc?3T-(w)-35*q, Patanja(cha)lasya. 
of Patanj (cha)la. q£T^ GrihAn, to the house, i^r Aima, arrived, Tasya, 
his; of Pafcanja(cha)la. jffcn DuhitA, daughter, Gandharva-grihita, 

possessed by a Gandharva. STHFfaT Asifc, was. Tam, him; the Gandharva 
by whom she was possessed. AprirhohhAma, we asked, 3P; Kah, 

Who. Asi, thou art. Iti. *?: Sah, he. sfsrqlw Abravit, said ; 

replied. SudhanvA, I am SudhanvA. wiFrftcr: Angirasali, born in 

the family of Angirasa, Iti. YadA, when, rf Tam, him ; SudhanvA. 
ftWHWt Lok&nAm, of the worlds. AntAn, the ends; the fiual condition. 

Apr ichchhAma, we asked, W? Atlia, then. & Enam, him; the 
Gandharva. Abrflma, we told. 9 Kva, where. qrftftfKW P&riksit&h, 

K&madevas, who were and will be the eons of Vi§nu. Visnu, 

frAm qfa on all sides, and to look ; one who looks on all sides). 
Abhavan, went Iti. p: Sah, that; I, the same person who received 

the instructions from the Gandharva. V Kva, where. qrftftfRn: PariksitAh, 
KAmadevas, the sons of Visnu. Abhavan, were gone. WT TvA, 

you. ^mtfk PrichchhAmi, (l) ask. t?nffST9Wr YAjiiavalkya, 0 YAjnavalkya. 
• Kva, where* PAriksitAh, KAmadevas, the sons of Visnu. 

Abhavan, were gone, ffer Iti. 
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i. Then Bhujyu, the son of Lahya, asked him. He said 
thus—“O, Yajnavalkya, while we wandered as pilgrims in 
the country of Madras, we arrived at the "house of Patanjala 
(or Patafichala), the son of Kapi. He had a daughter possessed 
by a Gandharva. Him we asked, “Who art thou?” He 
replied—“ I am Sudhanva, the son of Ahgirasa.” While we 
asked him about the size of the world, we said, “ To what 
world did the Pariksitas (Kamadevas) go?” I ask you (the 
same question whose answer the Gandharva had given to me), 
“Where did the Pariksitas go ?” “ Let me, Yajnavalkya, repeat 

the question, where did the Pariksitas go?”—171. 

Note .—Blmjyu asks whether Yajnavlakya knows the answei which the Gandhaiva bad gixen. 

MANTRA III. 3. 2. 

oiT^ir farsrr 

IN qTgfrf 

Jiscrajw,^ rTOTJT^sr SJTT^oTT^: 

^frl q <jq %% f U ^ II 

*f?r sTsnjji^ 11 3 11 

& Sah, be ; Yajnavalkya. WTO Uv&cha, replied; said, f Ha. 9 : 
Sah, he j the Gandharva. k V ai, indeed, of course. 9STIV Uv&cha, said 
(to you). ^ Te, the Pariksitas. n^% Tat, there. «rn^ 9 ^( Agachchhan, 
were gone. ^ Vai, indeed. *?9T Yatra, where. ASvarne- 

dhay&jinah, those who perform the Asvaraedha sacrifice. Hare it means 
the Mukta-Indras, both past and future, who did get as well as will get, the 
high position of an Indra by the performance of one hundred Asvatnedha 
sacrifices. *r*f£Rf Gachchhanti, go. Iti. w Kva, where. 3 Nn. 

A s vamedhay Aji d ah, the 'Indras. Gachchhanti, go, 
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Iti. jrfsfTO* Dvati imsatain, thirty two. The modern form is ^ Vai, 

indeed. Devarath&nhvAni, divine chariot-muhurtrtS. Deva- 

ratha, means the deva-chariot or sun. Ahan here does not mean “day, 99 
but a muhfirta or 45 minutes. 32 muhftrtas are equal to 24 hours. As 
many Yojanas as is covered by the sun, by its revolution during a whole 
day of thirty two muhftrtas. Ay am, this ; which is illumined by the 

rays of the sun. Lokah, loka; world, gfqq) Prithivi, the earth. 

The earth that is called Tamas, owing to its hardness, Samantam, 

on all sides. The ordinary word is CTfarq I cf Tara, it ; that world or 
Loka illumined by the sun. %: Dvih, twice, eiqq TAvat, as far. qiffa 
Paryeti, surrounds, Samudrah, the ocean called Glmnodak (of thick 

water). Samantam, on all sides. fit Tam, tliafc. sfasff Prithi vim, 

the earth. Dvih, twice. SRq TAvat, as far. qqfe Paryeti, surrounds. 
W€ft YAvati, as much as. Ksurasya, of the razor. iSfrTT DhArA, the 

sharp end. qi Va, or. qfqg’ Yavat, as much as 7Tf$R>rqT: MaksikayAh, 
of the fly. qsf Pat ram, wing, TAvAn, so much. qq Tat, there; in 

the golden egg. Antarena, inside; in the midst. «u^uq: AkaAah, 

the sky ; the space Indruh, Garuda who passes by the name of 

Indra. gqsi: Suparnah, Suparna, the real form of Garuda. ^Jcqr BhfltvA, 
being. rll^Tan, those PAriksit&s. Vayave, to the wind. STiqqjq 

PrAyachchhat, gave. qig: VAyuh, the wind, eif^ TAn those PAriksitas. 
qjTfqfq Atmani, in his own body. DhitvA, holding. qq Tatra, there. 

VTljq^f Agamayat, took; led. qq Yatra, where; to the Lord Pradyumna. 
WfqifaiqTfcR* Asvamedhayajinah, the performers of the Asvamedha 
sacrifice. Abhavan, were. Iti. crqjj Evara, in this way. 

lva, just. Vai, verily ; indeed. q: Sah, he ; the Gandharva. qigq( 
VAyum, the wind, Eva, only. PraSaAanisa, praised, 

TasmAt, therefore; because the VAyu led the PAriksitas to Mukti. qrg: 
VAyuh, vAyu. t[q Eva, only. sqfq: Vyastih, deliverer of individuals 
consisting of the eight classes of the devas, risis, &e. qrg: Vayuh, vayu ; 
the wind, qqfe: Samastih, deliverer of groups consisting of the eight 
classes, Suparna, &o. q; Yah, who. Evam, this. Veda, knows; 
realises, gq: Punah, repeated. Mrity urn, death. qfqqqfq Apajayati, 

he conquers, qq: Tatah, then. Bhujyuh, Bhujyu by name. 3 nflTqfq: 

LAhyAyanih, the son of LAhya. 3q??W UpararAma, stopped from putt¬ 
ing further questions, q Ha. 

2. Yajnavalkya said in reply—“ He certainly told you 
that they went there where the Indras go, who perform a hundred 
Asvamedha sacrifices.” Bhujyu asked, “Where do those Indras 
go who perform a hundred Asvamedha sacrifices ?” (Yajnavalkya 
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said) “This world (earth) is as many Yojanas as is illumined by the 
sun’s rays during the whole day of thirty-two muhurtas. The 
earth (Darkness) surrounds it, twice as many Yojanas as the for¬ 
mer. The ocean surrounds the “earth" (Daikness) twice as many 
Yojanas as the “ earth ” itself. There, so fine as the edge of a 
razor, or the wing of a fly, (extends) the space that separates the 
spheres in the midst. Ciaruda, assuming the form of a bird makes 
them (Pariksitas) over to Vayu. The Vayu, again, holding 
them in his own body, takes them there to Pradyumna, where 
dwell the Indras who had performed a hundred Asvamedha 
sacrifices. Just in this way, certainly did he praise the Vayu. 
Therefore, it is that Vayu is the deliverer of individual souls, 
as well as of group souls, etc. Repeated death does he conquer, 
who knows it.” Then Bhujyu, the son of I.ahya, stopped from 
putting further questions.—172. 

Here ends the Bhnjyn Brdhmanam. 

MADHVA’S COMMENTARY. 

P&rik^itas are Pradyurnnas. It is Pradyumna whose name is 
K&ma. It is he who has been termed P&rik§ita Lord Visnu is 

called Pariksita, because it is He who sees all; and P&riksita means the 
son of Pariksita, i.e , K&madeva. Indras are called Asvamedhins, because 
it is they who performed a hundred sacrifices each. It has been said in 
the Vedas that one and the same is the place of residence of all the 
K&madevas, and all the Indras, that existed in the past and who will 
flourish in the future. As the terms Indra and Garuda are synonymous, 
therefore, the term Indra, in the Mantra, stands for Garuda and not for 
Indra (the performer of hundred sacrifices). Garuda has two forms, one 
of a bird, and the other of a Puru§a (man). Garuda, though of the form 
of a Purusa, assumes the form of a bird and carries the K&madevas and 
makes them over to Vayu for their Mukti. V&yu accepts them in his 
own body and takes them to Lord Visnu, named Pradyumna, in whom 
there are all the Indras that have attained Mukti by performing 
Asvamedha sacrifices. It is in this way, that Vayu gives Mukti. Thus 
the Almighty V&yu is Superior to all, because He leads up (1) the Devas, 
(2) the Risis, (3) the Pitris, (4) the Yak^as, (5) the Gandharvas, (6) men, 
(7) snakes and (8) the Asuras to Mukti. It is this Vayu who leads up 
all the (I) Suparnas, (2) Isas, (3) Sesas and (4) Indras and (5—g) their 
wives to Mukti. V&yu is, therefore, called Vyasti the Deliverer 
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of the eight classes of devas, etc., and He is called Samagti (qjrfs ) the 
Deliverer of the eight classes of Suparnas, etc. 

Whoever knows this V&yu, how he is Vya§ti and how he is Samasti, 
and that the Lord Hari only is superior to him, gets Mukti. Thus in 
Paratna Samhita. By the word Charaka ( ) it is to be understood one 

who travels as a pilgrim ; (but others explain it—one who is travelling a9 
a Brahmach&rin, a student). The word Ahan ) has many meanings, 

—such as a Muhurta, a month, a day, illumination or shining, knowledge, 
strength, etc. But here it is to be taken in the sense of a Muhflrta, which 
is a short space of time, o ie and seven-eighth of a Ghatik^- It is 
generally one-thirty second (1/32; part of a day. The sun’s car travels 
71428805 5/7 Yojanas a day in the sky; and the wheel of his car goes 
over that distance and a third more. This measurement is according to 
the men of K&rtayuga. It is all light on both sides of the sun, wherever 
he may be at day or night. Up to this Loka, there is twice as many 
Yojanas, the world of darkness called Tamasloka. It is also called 
Pritliivi, because of its hardness. Beyond that, there is the ocean, 
called Mandodaka, which is twice as extensive as the Tamoloka. Thus 
the extremity of the egg is fifty krors of Yojanas wide. Then is the 
golden egg split up by the Lord Hari ; there is this cut in the sphere 
fine like the edge of a razor. Thus has been said in the Tattvasamhit&— 
that Suparna gives over the K&madevas to V&yu, who gives them Mukti. 
Here ends the Bh&sycfon the Bhujyu Brdhmanam , 

•w mmm i 

Fourth (Usasta) Brahmanam. 

MANTRA III. 4 . 1 . 

sro *^Taf5T^r: 

STTcHT ^ 

rT 3T1r*TT 

U: XWfr mmfif * r! 3?Tr*TT 
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* a 3RIrUI ^ 3 STTcHT 
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Wt Atha, then. Vf Enatn, him. W6T93: Cb&kr&yanah, the son of 
Chakra. 3^5: Usasbah, Usasba by name. 77^9 Paprachchha, asked, f Ha. 
WF* Uvacha, said. f Ha. Iti, thus. YAjfiavalkya, 0 Y&jnavalkya. 

3I3T?[ S&ks&t, visible, direct, not through the grace of another. 3<??f$FT5 
Aparoks&d, eater of aparoksa. It is not the fifth case of aparoksa, but it 
is a compound of two words aparoksa (intuition) and ad “to eat. ” The 
eater or enjoyer of aparoksa or intuition is aparok^atd. Yat, which 

is. IT9T Brahma, one full in all the qualities. *?: Yah, who. 3IWr 
Atma, ruler or director of all. 3«ftcTC: Sarv&ntarah, one who has 
all the capacities within oneself; one who has all the strength of 

what one is fit for within him. Tam, him; Visnu. if Me, to me. 

Vy&chaksva, clearly explain. Iti. % Te, thy; your. [This 

word indicates that there is a difference between Jiva and Atman.] 
3Ff?3T Atm&, the ruler ; the director. Sarv&ntarah, having 

all the strength of what he is fit for within him. Esah, 

he. ^frT Iti. *FT5F^ET Y&jnavalky a, O Y&jnavalkya. $3*?: Katamah, 
who. Sarvantarah, he who has all the strength of what he is fit 

for within him. m Yah, who. snofa Pr linen a, through the prana; the 
chief of the piAna v&yus, or vital airs, srifafo Praniti, performs the 
function of the pr&na vayu of the world. This function is to inhale. 3; 
Sah, he. % Te, thy. STTcflT Atm&, Atman ; the governor. 3«ffcK: Sarvantarah, 
the possessor of all the strength of what he is fib for. *F: Yah, who. WWta 
Ap&nena, through the apana v&yu. 3nif5|% Ap&niti, makes the world 
exhale. 3: Sah, he. ^ Te, thy. 3T?3T Atm&, Atman; regulator. 3*ftat: 
Sarv&ntarah, the possessor of all the strength that one is fit for. qi Yah, 
who. *?FF3ta Vy&nena, by vyana vayu. mifirfer Vy&niti, performs the 
function of vyana v&yu in the world which is to go everywhere of the 
body. 3: Sa^, he. ^ Te, thy. »TIcm Abm&, fltman; governor. 3^fat: 
Sarvantarah, the possessor of all the strength that one is fit for. m Yah, 
who. 33fF^*T Ud&nena, through the ud&na vdyu. Ud&niti, performs 

the function of ud&na v&yu in the world which is to go out or ascend. 
3: Sah, he. Te, thy. 3TWF Atmft, Atman ; the ruler. 39ttft: Sarv&n- 
tarah, the possessor of all the strength that one is fit for. ^ Te, thy. 
fttOTT Atm&, Atman ; the regulator. Sarv&ntarah, the possessor of 

all the strength that one is fit for, Esah, he ; this one who makes the 
five Pr&na V&yus perform their respective duties. 

i. Then Usasta Chakrayana asked him: “ Yajiiavalkya,” 
he said, “ tell me about him whose knowledge is direct (not 
indebted to another's favour), who knows intuitively (himself 
as well as everything else), who is All-full, who is All-ruler, 

36 
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who has within him all powers.” 

Yajnavalkya replied :—“ This thy Ruler is He who has 
all powers within himself.” 

“Who is He who has all powers within himself?” asked 
Usasta. Yajnavalkya replied:—“He who makes the prana 
Vayu breathe is thy Ruler, possessed of all powers in Himself, 
he who makes the apana Vayu exhale is thy ruler, possessed 
of all powers in himself, he who makes the vyana Vayu breathe 
through every pore of thy body is thy Ruler, possessed of all 
powers within himself. He who through udana Vayu takes 
thee out of thy body is thy Ruler, possessed of all powers 
within himself. This thy Ruler, Self-possessed.”—173. 

MANTRA III. 4. 2. 

^q^tajqqT^ vrcrfir qt^nqqft^npnpq 

STTcUT ^ 3qra?cite%q rT STTcUT qqfen: 

qiifcad q f 1 q^4 

fqsnqtaT ^q ^ STTcm rf%J |iq- 

SiqTCTq II ^ II 

ffcT HI®^ II tf II 

9l Sah, that. WFTqqri Ch£tkr4y anah, the son of Chakra. 
Usa9tah, Ufasta by name. Uv&cha, said; asked. q Ha. q*JT Yafchft, 

as. «l$r Asau, this fa quadruped), ift: Gauh, a cow. «r*b Asau, this; 
(a quadruped). irqq: Asvah, a horse. Iti, in this way; thus vaguely, 

top*! Vibrfiy&t, says; describes, Evam, in this way. qq Eva, 

ju9t. mm Etat, this, cqqf^c^ Vy apadistara, what has been described by 
thee. *?qfq Bhavati, is. qqrYat, which is. qgr Brahma, one full in all 
the qualities. S4ks4daparok$4t, one who knows without the 

help of another, and who is the eater or enjoyer of intuitive perception, 
qjr Brahma, one full in all the qualities. q: Yah, who. HT?*?T Atma, ruler 
or direotor of all, Sarv&ntarah, the possessor of all the strength of 
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what one is fit for. cfH Tam, him. $ Me, to me. tqrcggr Vyachak§va, 
describe; define. Iti. 3 Tey, thy.«TTr*TT Atm&, Atman; the director. 
Sarvantarah, the possessor of the strength of all the capacities of a 
being, qq: Esah, he. Iti. Y&jnavalkya, Oh, YAjnavalkya. 

3>cffT Kataraa, who. Sarvantarah, the possessor of the strength of 

all the capacities of a being. Drast&ram, the beholder; the seer. 

;Dri§teh, from the eye that sees everything visible (but not anything 
invisible). 5T Na, not. Pa6yeh, couldst see. srtcTrf SrotArara, the 

hearer. iSruteh, of the ear ; that hears everything audible, 

but not anything inaudible. «T Na, not. *£<3*n: Srirjuy&h, couldst hear. 
Ifanf Mant&rara, the minder ; the thinker. *T^: Mateh, from the mind, st 
Na, not. irNterr: Manvithfth, couldst mind or think, forcin' Vijn&t&ram, 
the knower. Vijn&teh, from buddhi; from intellect. *r Na, not. 

ftniRhlT: VijaniyUth, couldst know. ^ To, thy. «IT?*TT Atma, Atman ; the 
ruler. OTfa*: Sarv&ntarah, the possessor of the strength of all the 
capacities of a being. qq: Esah, he. Atah, than Visnu, ( «f meaning 

Visnu). 91?^ Anyat, other things. Artam, miserable; subject 

to misery, clef: Tatah, then. Ch&krftyanah, the son of Chakra. 

Usastah, named Usasta. 3WTIT Uparar&ma, stopped from putting 
further questions. £ Ha. 

2. Then Usasta Chakrayana said:—“As one might say 
vaguely, “ this cow or this horse is a quadruped ” (which would 
convey no specific information about the cow or the horse, 
being too general), so is that what has been explained by 
thee. Explain to me specifically that whose knowledge is 
direct, who knows intuitively, who is All-full, who is All-ruler, 
who is Self-contained.” 

Yajnavalkya said “This thy rulet is the Self-contained.” 

“Who, O Yajnavalkya, is the Self-contained?” 

Yajnavalkya replied :—“Thou canst not see through 
thine eyes the intuitive seer of sight, thou canst not hear 
through thine ears the intuitive hearer of all sounds, thou 
canst not perceive through thy mind the intuitive knower of 
all mental functions, thou canst not understand through thy 
Higher Reason the intuitive Reasoner of all Higher Reason. 
This is thy Ruler, the Self-contained. His name is-Alpha 
(3T). Everything else than this A (W) is incomplete, hence 
miserable.” Then Usasta ceased from questioning.—174. 
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MADHVA’S COMMENTARY. 

(In the text, the question asked by Usasta is, “Tell me about that 
who is Brahman, who is sAksAt, who is aparoksAt, who is Atman and 
sarvAntara.” These live attributes have generally been explained as:— 
“Tell me the Brahman who is visible (saksAt), not invisible (aparoksAt), 
the self (Atman), who is within all (sarvAntara). All these words are in 
the nominative case, except the word aparoksAt, which is in the fifth case, 
according to the ordinary commentators. Madhva removes this anomaly 
by saying:—) 

The word aparoksat is not the fifth case of aparoksa, but it is a 
compound word, made up of aparoksa plus ad (to eat). He who eats or 
enjoys aparoksa, is called the aparoksAd, or the eater of aparoksa, or the 
peroeiver of things intuitively. He who knows himself as well as others 
directly is called sAk§At and aparoksAt, that is, who being visible, as if, 
eats or experiences directly not only his own self, but all others also. 

Others (muktas) also have intuitive (aparoksa) perception, but 
their perception is through the grace of God, wh/le the aparoksa percep¬ 
tion of Brahman is not through the grace or favour of anybody else, 
hence the word sAksat is used in the text, namely, he whose intuitive 
perception is direct (not through the grace of anybody else). 

But a being may have direct intuitive perception, but need not 
bo full or absolute. Hence, the third attribute used is Brahman, or full. 

The fourth attribute used is Atman, showing that the being about 
whom the question is put, is Atman, or the controller of others. 

But a being may be the controller or director of another, and still 
require the help of another. But the being about whom the question is 
put, does not stand in need of the help of another. Hence the fifth 
attribute used, is sarvAntara or who is inside of all, that is, who possesses 
all powers independently of others. 

In reply to this question, YAjnavalkya says :—esha te AtmA sarvAn- 
tarah. This shows that the jiva and Brahman are different, and not one j 
for it means :—this thy Ruler (Atman) is the sarvAntarah or possessed of 
all powers within himself. (No jiva can be self-contained). 

Though the difference between jiva and Brahman was established 
even by the use of the words sAksAt-aparok§Afc, yet it might be said that, 
admitted that the jiva and isvara are different empirically, yet trans- 
cendentally they are the same. To remove this objection and to show 
that this difference is absolute (paramartha), YAjfiavalkya says te AtmA, 
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thy ruler. (Brahman is ruler of the muktas even, for Usasta was a mukta). 

The repetition of this teaching about difference, is to show that the 
highest truth declared in all the j§4stras is to insist on this difference. 

The first answer given by Y&jnavalkya does not satisfy Usasta, for 
te &tm& or the ruler may apply to secondary gods also, who also control 
humanity. The qualities mentioned by Y&jnavalkya are found in other 
devas also, therefore Usasta says, ‘ yatha vibruy&t,&e. If one were to ask 
what is a cow or what is a horse, and were to get the answer the cow or 
the horse is a quadruped, the answer would not be sufficient, for the attri¬ 
bute of four-footedness is common to both cow and horse and other animals 
also. So the attributes of saksat aparoksat &c., are common to Ista devat&s 
of every sectarian. For these sectarians say that their particular god 
is all-powerful, &c. Therefore, Usasta asks for that particular attribute 
which is applicable only to Vi§nu, and no other deity. Yajfiavalkya 
says, the particular name of that deity is A (sr), t( A” is a name of Vi§nu 
and of Vi§nu only. Everything other than this A or Vi§nu is arta or 
miserable. The word “ atah, ” used in the second verse, means “ than A’ 9 
and it is not a preposition. The attributes of supremacy are given to 
Vi§nu in verses of the Vedas, like “ na te Visnor , 99 &c. This is further 
strengthened by Y&jnavalkya by using the phrase, “ thou conldsfc not see 
the seer of sight, &c.” 

(The Commentator then quotes the authority of Bfihat Sruti for 
the explanation that he has given). 

S&ks&daparoks&fc means mmm- 

5%. Directly, not with the help of another. Had He to 
know with the help of another then He could not have been called Brahma 
or full in all the qualities; for, help means incompleteness or insu¬ 
fficiency on the part of the receiver. Sfqfojf Aparok^am means 

WWTT In a manner not beyond the reach of the senses; as if 
with the senses themselves, therefore, face to face. Ada, one who eats or 
enjoys; when the three words are compounded, they mean one who 
knows one's own self, without the help of others and face to face, 
as if with the senses themselves. It is found that, though one may 
not depend upon another, yet one may not be full in all the qualities. 
In order to avoid this objection, the word Brahman has been used 
in the text. Moreover, He has the overlordship over others ; He governs 
and directs them. The adjective Sarv&ntarah indicates that He has 

not to depend upon anybody else in directing others, because He has all 
the strength within Himself. The words Te and fftTOT Atm& indicate two 
different things,—one is meant by the word 11 Thy "and the other is meant 
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by “ jUinfr. ” The thing meant by * Thy ’ is the Jiva, and the thing 
meant by ‘Atraa’ is the Lord; hence these two words speak unmistakably 
that the Lord and the Jiva are two different and separate things. Now, 
one may say that by the adjectives etc., the different presid¬ 

ing gods of the Indriyas may have been meant, and not the Lord Visnu, 
as the adjective “ quadruped ” is insufficient in defining either a 
cow or a horse, for both these animals are quadrupeds. If when one 
asks, “What is the cow?” the answer be given—“ We can not form 
a correct idea of a cow, for, on seeing a horse, which is also a quadruped, 
we may mistake it for a cow. ” So also the adjectives etc,, 

are insufficient in defining Visnu; for those adjectives may be applied 
to the Indriya-gods also. It is, therefore, Usasta presses Y&jnavalkya to 
tell something more of Vi$nu which may separate Him from the other 
gods ; and, finally, Y&jnavalkya answers—3TW: Atah Anyad&rttara, 

any body or any thing other than si (A) Visnu is subject to misery. By 
misery alone all the gods may be separated from Visnu ; misery Visnu 
has none and while the gods are all, more or less, subject to it. The 
Lord Vipnu knows His ownself to be full in all qualities, without the 
grace of another, and as if seeing it with His own eyes; because He 
sees without the intervention of another, everything,—matter or spirit, 
—therefore it is, that Visnu is called 3f$rr5Wt$rT3 S&ks&daparoks&t. 
The word SAksAt speaks of the independence in eating or enjoying; 
and Aparok^a intervention or medium; and the root si^ Ada, means to 
enjoy,—hence to perceive, or to know. It is, therefore, the Lord has 
got that title, which means independent and mediumloss knower. He is 
called Brahman, because He is full in all the qualities, and He is Atman, 
because He is the director of all, but He is never directed or governed 
by anybody, which is the reason why He is called Sarv&ntara ( ). 

Every body in the world is upheld by the five Vayus, Pr&na, etc.; 
but He it is, again, who always makes these V&yus perform their 
respective functions. Eyes cannot see Him, mind and intellect cannot 
reach Him, because He is infinite; it is, therefore, that Maha 
Vifnu is inaudible and unspeakable. 

Those qualities do, indeed, belong to the Lord Visnu only, and 
not to anybody else, yet the ignorant people say that the other gods 
also, like Siva, etc., have these qualities. Visnu is called “ A ” (n) in 
the Vedas, on account of His faultlessness. The Lord Himself is called 
“ a ” («> (“without, ” because He is without the fault, t.e., He is 
nob subject to misery), and in this quality, He is superior to other gods; 
and He is “ A ” ‘without, , because He is without the reach of mind, 
intellect, etc. Kudra and other gods and the animated beings are all 
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miserable, subject to misery, but' not the Lord. It is through His grace, 
that they all get rid of this misery and get back their natural and 
eternal bliss. Lord Visnu is the regulator of the bliss that the Mukta 
Par§as enjoy. The Muktas do always enjoy bliss which has gradation in 
it, and the bliss enjoyed by Brahm& is greatest of all. As all the stars 
and the shining bodies other than the moon, are not equal, so alltheJivas 
up to BrahmA, who are other than Visnu, are not equal. The Brihat $ruti 
(fW wRi) says also that the Great Lord, Who is like the ocean of all the 
qualities fully developed, is the ruler of all, and it is the Lord Visnu 
alone who is said to be ruled by none. It is also said that Artti 
means misery, i.e. f every being subject to misery passes by the name of 
Arti, and the Lord Visnu is He Who may be called Anart (araraf) not 
at all subject to any sort of misery. It has also been said in that Sruti— 
Since Prakriti or Lak§hmi lives very close to the Lord Visnu, she has not 
been separately mentioned as not to be subject to misery j for, she is the 
consort of the Lord and the consorts are not separately spoken of, as in 
the case of thirty-three gods. 

Here ends the Bhdsya on the Usasta Brdhmanam. 

arsnun, i 

Fifth (Kahola) Brahmanam. 

MANTRA III. 5. 1. 

sro IN re: i 

Sr ©m^irra \ ^ a sucm i 

^cfTfrld i ^TSaCRTOTmi% ftw 
5HT I % rTWcStra faf^cSTT 

foi#sjaTmT^ sjcsmnsr 

firtw ^ vrsRf: i 
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qritec*r wrr^ito gR*$R’ ^ $r ^ ri%iw 

sn^ra: i * wn^wr: ^stt- 

I SRhf 9f5|T^: %Tqt^%tr 3TOR II ^ li 
«fa «r«ni WT®^ II «i II 

«KT Atha, then. wftei Kaholah, Kahola by name. qfWta^: Kausi- 
takejah, the son of Kusitaka. *{?f Enam, him; to YAjiiavalkya. qsr?9 
Paprachchha, asked. 3WIW UvAcha, said, f Ha. $fec Iti, thus. 
YAjiiavalkya, O, YAjiiavalkya. Yat, which. SaksA- 

daparok^&t, the independent, and mediumless knower. Direct and 
self-contained intuiter. Wff Brahma, one full in all the qualities. 

Eva, only. *?: Yah, who. siTcWT AtmA, Atman; the Ruler. wsfrw*: 
SarvAntarah, the possessor of all the strength of what one is fit 
for. All-contained within one's self, Tam, him. if Me, to me. 
VyAchaksva, explain ; describe, so that the difference between a Mukta 
and ParamAtman may be known, Iti. ^ Te, thy. enfttT Atma, 
Atman ; the Governor. sdJraT: SarvAntarah, the possessor of the strength 
of all the capacities of a being. YAjiiavalkya, 0 YAjiiavalkya. 

^flT. Katamah, who. SarvAntarah, the possessor of the strength of 

all the capacities of a being. *1: Yah, who. wqRT3rTfq<lT& AsanAyapipAse, 
hunger and thirst, fiokarn, grief, ifaf Moham, delusion. JarAm, 

old age. Mrityum, death. StfkFar Atyeti, goes beyond; surpasses, 

cf Tam, that. WTrHH* Atmanam, Atman ; one that governs. Etam, such 
as has been described before. ViditvA, knowing ; making him as 

if not without the reach of the senses. JsNojrt: PutraiganAyAh, from 
desire for a son. W Cha, and. filWTOWT: VittaisanA)Ah, from desire 
for wealth. w Oha, and. LokaisanAyflh, from desire for worlds, 

higher heaven-worlds. Cha, and. VyutthAya, having raised 

himself above; getting rid of. ffTftffir; BrAhmanAh, the knowers of the 
BrAhman ; Muktas. Brahma and ana (gone) = Brahma-reached, SfW 
Atha, then ; on becoming BrAhmana or Muktas or Brahma-reached. 
fvHfiro? Bhik§Acharyam, the practice of begging. Begging the Lord for 
a fragment of His bliss, wtffcl Charanti, carry on ; become the beggars 
ef and seekers after the immortal bliss. ^ Vai, indeed, ff Hi, certainly. 
m YA, which (is). Eva, only. Putrai§ana, desire for the son. 

flf SAi that. firfaw VittaisaqA, desire for wealth. wf SA, that. $rftw<QT 
LokaifanA, desire for the worlds. si^Ubhe, both : the desire for visibles, 
like wealth and son, and invisibles like the higher worlds, Ete, these ; 
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the subjects of this world as well as of the next, Egane, two kinds of 

Desires. Eva, only. Bhayatah, are. crerr<l Tasm&t, therefore, 

mini: Br&hmanah, Br&hrnagaa ; the seekers of mukfci. P&ndifcyam, 

learning, knowledge derived from the study of the Veda9. firfefa 
Nirvidya, having obtained. B&lyena, with strength, i.e., with 

reasoning ; (for the strength of reasoning is very great). Tisth&sefc, 

should wish to remain. Vilyam, the strength of reasoning. 

Pandityam, learning, knowledge derived from the study of the Vedas, 
g Cha, and. fafsfsi Nirvidya, obtaining. Atha, then. gfSf: Munih, 

a thinker ; a meditator. for Maunara, the knowledge obtained from 
meditation. ^ Oha, and. Nirvidya, having obtained. ^ Cha, and. 

Amaunam, the direct knowledge of the Lord. fit? Atha, then, engBQ: 
Br&hmanah, Mukta or Liberated. *?: 8ah,that; such. srrgTQIs Br&hmanah, 
Mukta or Liberated. sfc«T Ken a, by what means, Syat, one may be. 

SfcfRta Yenatena, by anything whatever ; by living any sort of life. I?*: 
tdrisah, such a beggar; a beggar of the objects of desire, whilst a man of 
the world, and the beggar of the Immortal bliss in a Mukta condi- 
tion. Syftt, one may be. WJ: Atah, than this ; than this Visnu, 

Atman, called ar, or Alpha. Anyat, other, Artam, subject to 

misery, aers Tatah, then. Kaujitakoyah, the son of Kusitaka. 

Kaholah, Kahola by name. Uparar4ma, stopped from putting 

further questions. 

i. Then, Kahola, the descendant of Kusitaka, ques¬ 
tioned him. 

“Yajnavalkya,” he asked, “ tell me about Him, verily, 
who is indeed Brahman, the Full, the Knower directly of 
everything (as if face to face and) intuitively, who is Atman, 
the Ruler, containing all (powers) within (Him).” 

Yajnavalkya repliedThis is thy Atman (the Ruler), 
who contains all powers within (Him).” 

“ What Ruler, O Yajnavalkya, contains all powers within 

(Himself)?” 

(Yajnavalkya said :—) “He who transcends hunger and 
thirst, grief, delusion, old age, and death (is verily thy Ruler). 
Having known that Atman (the Ruler), the Muktas (BrShmarms) 
get rid of the desire for sons, the desire for wealth and the 
desire for (higher) worlds, and move about as Beggars (for 
the grace of God), Verily that which is the desire for sons 

37 
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is the desire for wealth, and that which is the desire for 
wealth is the desire for worlds. 

(The desire for wealth and sons is desire for visible objects, and constitutes one class 
of desires; while the desire for worlds is for invisible objects and forms the second class). 

Both theseare indeed but desires (and rooted in sorrow ). 
Therefore, the Seeker of Mukti (Btabmana) having, first, 
acquired (sacred) learning, should wish to establish himself 
in strength' (of reasoning). Having fully acquired the 
strength of reason and learning, he should become a muni 
(one devoted to prayer and meditation). Then, having acquired 
fully the stage of meditation (mauna) and non-meditation or intui¬ 
tion (amauna), he becomes either an Aparoksa-Jnani or Mukta 
(Brahmana).” 

“ How does that Mukta (Brahmana) conduct himself?” 
or “ how can one become such a Mukta ?” 

“ In whatever condition he may be, he should remain as 
such a beggar (of God) always. All, excepting the Supreme 
Visnu, are indeed miserable (and so beggars). ” 

Then Kahola Kausitakeya became silent.—179. 

Note .—The word Brahmana has been used four times in this mantra. The first 

means Brahman — reached (Brahma-f-SlUJ The second means Brahma-—/^/'*/* 
(Brahma+SffaSJfS^), In the third and fourth cases, it means a Mukta as will as one who 
is on the threshold of Mukti, whose aparoksa or intuition has opened, or an Amauna. 

MADHVA’S COMMENTARY. 

(The question asked by Kahola in this Br&hmanam is apparently 
the same as asked by Usasta. The answer to it was already given by 
Y&jfiavalkya in open assembly, and Kahola must have heard it. Why then 
this repetition ? The true significance, however, of the question put by 
Kahola is different from that of Usasta. 

The answer to Usasta ended by showing that the Lord was the Ruler 
of men, and ineffable and unknowable in His entirety by any. Kahola 
asks, whether the Muktas are also under the sway of the Lord, or are they 
absolutely uncontrolled by Him, as the word Mukta or free shows. To 
this, the Commentator says:—>) 

The repetition of the same question by Kahola is to indicate that 
there is difference even between the Muktas and the Lord. 
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(Some say that the repetition is in order to learn something more 
about the Lord, and not to show that there is difference between the Lord 
and the Muktas even. This explanation is thns set aside by our 
author. But how do you get this meaning ? To this, we say that this 
question of Kahola is not exactly put in the same words as that of Ugasta, 
for it has two words more in it, namely, the exclusive word “eva” is twioe 
used in this question, which was not the case in the question put by 
U^asta. This shows that the question put by Kahola was different from 
that of (J§asta in some material point. The Commentator, therefore, 
explains the force of these two “ evas ” as used in this question :—) 

The force of “eva” in “yad eva saksat aparok§&t Brahma” is to 
indicate that the Muktas, like Brahma and others, even can never become 
that Brahman. (I ask you even of that Brahman, which no Muktas even 
can ever become.) The force of the second t( eva 99 in “tarn eva me 
vyachaksva” is to indicate that the question asked is, <( show me that 
in which a Mukta jiva differs from the essential nature of the Supreme— 
show me their essential difference”. 

(The answer of Y&jnavalkya is to show that the Lord is above 
hunger, thirst, &c. But Muktas are also above hunger, thirst, &c. The 
answer of Y&jfiavalkya is, therefore, irrelevant. To this, the Commentator 
says x —) 

But the Lord is free from hunger, thirst, &c., by Bis essential nature, 
and not through the grace of anybody else* He is free from all these in 
all the three times—past, present and future, while the Muktas, like 
Brahm& and the rest, become free from hunger, thirst, &c*, after 
getting knowledge of Brahman, and only through His grace and after 
Him in time. (In this lies the difference between the Lord and the 
Muktas). 

(The text uses two words, tarn and etam, in the sentence “tarn etam 
viditvft,” &c. One of these words is apparently redundant. To this, the 
Commentator answers :—) 

The force of these two words, etam vai tam, is to show that by know¬ 
ing Him as possessed of these attributes of being s&ks&t, aparok$&t, &c., 
as differing from the Jivas one becomes mukta. 

(The text uses the words ‘‘bhik^charyaw charanti. ” It bee been 
explained by others as meaning, “they wander about as raeadi'cauts”. 
Dus explanation is set aside by our author ♦—) 

The phrase “bhiks&charyam eharanti” means that esren the 
Muktas, like BrahsiA, ask, as beggars, fr the Lord Supreme the 
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dole of happiness, to which they are entitled according to their capacity. 
(This is the mendicancy of the Muktas, and not of ordinary men,) 

(The text uses the words “Br&hraan&h putrai§an&y&sch.” The word 
Brahmana, as used here, does not mean the caste Br&hmana, for sanny&sa 
is not confined to Br&hmanas only, but it means he who has reached 
Brahman, as explained by our author:—) 

The Muktas are called Br&hmanas, because they have gone to or re¬ 
ached ('ana/ in Brahmana, means *to go ’) Brahman. (The word Br&hmana 
is here compounded of two words—Brahma plus ana. The root ana 
means to go). It cannot mean the caste Br&hmana, for then the 
sentence would mean that after knowing Brahman the Lord, men 
become mendicants or take to sann^&sa. Now sanny&sa is taken in 
order to attain Brahman, and not that it comes after one has attained 
Knowledge, for nowhere is sanny&sa ordained to come after the 
acquisition of Brahma-knowledge. 

(But we see that sages like Sanaka, &c., followed the sanny&sa- 
&6rama even after attaining Brahma-knowledge. To this, the author 
says:—) 

Even those who are entitled to follow sannyasa after attaining 
Knowledge, they did so in the beginning, in order to attain 
Knowledge, and after attaining it they simply continued to remain 
in that &srama, not thinking it worth their while to renounce it. 
Moreover, if they continued to remain in sanny&sa stage, after 

attaining knowledge, they might have done so, in order to 
obtain some more specific knowledge. 

(What is the difference between the Lord and the Muktas 

which is taught in the sentence, “ bhiks&charyara charanti”? To this, 
the author answers :—) 

The Lord whom the Muktas even beg for bliss, must be possessed, 
therefore, of infinite, inexhaustible bliss. This constitutes another 
difference between the Lord and the Muktas :—the bliss of the 

Muktas is limited, that of the Lord is infinite. And further, the 

Muktas like Brahma and the rest, have to ask, like beggars, the 
quantity of bliss they are entitled to, from the Supreme Lord. 
(Though the Muktas even are beggars of the Lord, yet they have 
no sorrows like ordinary beggars, for) none of them has got any 
sorrow or pain, for all of them have transcended the three egan&s 
or desires. These three desires are (1) for sons, (2) for the sake of 
wealth and (3) for the sake of heaven-worlds. The two. desires, namely, 
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for sons and for wealth, are for the sake of heaven-world; there¬ 
fore, the desire for the heaven world includes the other two desires. 

(Thus either the desires are three-fold, taken separately, or all 
are iucluded in one desire. Why does the f§ruti say that the 
desires are thus two-fold ? The Commentator answers :—) 

The sons and wealth are desired for the sake of gaining heavenly 
worlds, so the son-and-wealth-desires may be said to be included in the 
desire for worlds. The wealth is also desired generally for the sake of 
the son, so wealth-desire may be considered as included in son-desire. 
The desire for heaven-worlds is also a form of pain, really, and so the 
Muktas have not even that desire also. Therefore, the !§ruti says both 
these are desires even. The word “ubhe” (both) refers to the desires 
for visible objects, like sons and wealth ; and invisible objects, like 
the worlds of heaven. Both these sorts of desires are forms of pain. 
The desire for son and the desire for wealth, being desires for visible 
objects, may be considered as within the first category of desire, 
while the desire for the Heaven-worlds forms the second category. 
Hence, the sruti says “ both desires and uses the word “ ubhe.” 

The mantra uses the word Br&hmana four times. The first 
word <4 Brahmana ” (tam atm&nam viditvfL Br&hman&h, &c.) means 
Muktas, or those who have already reached Br&hman. The second 
“Br&hmana (tasra&d Br&hmanah p&ndityam, &c.) means seelcer of Br&hman, 
aspirants. It means brahma-anitum-yogya, who is fit to reach Br&hman, 
but who has not yet reached Him. 

The word 4 p&ndityam } means the knowledge derived from the 
study of sacred scriptures, or sacred learning. 

The word * b&lyam’ means the condition of strength (bala); namely, 
the learning accompanied by argument, authority enforced by reason. 
Strength, therefore, refers to the strength of argument. 

The word “maunam” means the condition of being a muni, or the 
knowledge obtained from prayers and worship. 

The word “araaunara” means the knowledge obtained by direct and 
intuitive perception of truth. 

The word “ nirvidya ” means fully obtained or acquired: for the 
root^/vid has the meaning of acquiring also. 

The word 44 Brahmana, ” used for the third time, ocours in “ auiau* 
nam cha maunam cha nirvidya atha Br&hmana. ” Here the word, 44 Br&h- 
mana, ” means mukta. The word 4 bhavati } must be supplied hereto 
complete the sentence* 
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The next sentence is “ sa BrAhmacmh kena sy&fc? Yena syAt ten a 
idrisa eva. ’* Here, again, the word ‘BrAbmaiia 9 means mukta. That Mukta 
living in whatever condition he may like, must remain as such, namely, 
as a bhiksu or mendicant, for the grace of the Lord. He can never be 
independent of the Lord. All others, BrahmA and the rest, get only 
a fragment of the bliss from the Lord : a drop (viplut) from that ocean. 

(Whence do you get this idea that the Muktas, like BrahmA and 
others* get their bliss from the Lord ? The Commentator answers this by 
quoting this very Upanisad). 

The 6ruti itself will mention later on (IV. 3.32) “ etasyaiva Anan- 
daaya anyAni bhfitAni mAtrAm upajivanti. (“ All other beings subsist on a 
fragment of His bliss 

(But how do you show that this refers to Muktas and not to bound 
souls? To this, the author says :—) 

This passage refers to Muktas, for the context there is about Muktas, 
as the preceding and succeeding verses show it. The preceding verse (IV. 
3. 22 ) 4 atra pita apitA bhavati, &c., shows it. (There a father is not a 
father, a mother is not a mother, the worlds not worlds, the gods not 
gods, &c.) It is in connection with this passage, describing the condition of 
susupti, and comparing it with mukti, that YAjnavalkya says : ‘‘etasyaiva 
Anandasya, &c. n Not only the preceding passage, but the succeeding 
passage also, shows that the context there is about muktas. For there 
the bliss enjoyed by the various grades of the muktas is described, in the 
passage beginning with “sa yo manusyAnAm rAddhani,” Ac. I V. 3. 33. (“If 
a man is healthy, wealthy and lord of others, surrounded by all human 
enjoyments, that is the highest blessing of men. Now a hundred of these 
human blessings make one blessing of the Pitpis, &c. A hundred blessings 
of the devas, make one blessiug of PrajApati, and also of a Srotriya, who 
is avfijina and not overcome by desire). The phrase ‘Srotriya, avpjina* 
and ‘akAmahata* employs three attributes. These attributes are primarily 
attributes of muktas. 

(But may not the word srotriya be here used in the ordinary sense 
of a learned man only, and not a mukta? The Commentator meets this 
objection by saying :—) 

The repetition of the word srotriya used in IV. 3. 33 shows that the 
ordinary Srotriya is not meant. Moreover, the non-muktas are not 
avfijina and akAmahata. Moreover, Srotriya means one who has fully 
got the fruit of sruti. An ordinary learned man or srotriya is so called 
in a secondary sense only, for a true srotriya is one who has obtained the 
fruit of Sruti, namely, liberation. Thus, in the BhAgravata PurAfa occurs 
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the verse :—‘‘sarve vimohifca dhiyas fcava may ay a ime brahmAdayas 
fcanubhrito baliir artha bhAvAt” :— “These all, BrahmA and others, are 
endowed with body, through Thy will (ta&yA) only; consequently, they are 
of deluded intelligence, because they are attracted to external objects 1 ’ 
(The bahir artha is that which is not helpful for uaukti.) 

All beings connected with a body are subject to delusion, ignorance, 
&c. AU who are subject to delusion, &c\, cannot have srotriya-hood or the 
non-sorrowfuJness or absence of desires* 

The word vrijinam, as used in the sruti, means grief, sorrow, obs¬ 
truction, for such is its meaning, as given in the lexicons. 

(Bays an objector, this Arufci about the grades of Anandas, really 
means that he who is srofcriya, and untouched by sorrow and not over¬ 
come by desire for the position of Indra-hood or PrajApati-hood &c., 
enjoys, by the mere fact of Buch want of desire, the same degree of bliss 
as Indra, &o., have. The sruti does not refer to mukta 9 at all. This 
objection is not valid. For, had the sruti meant this, then it would have 
said that a srotriya not desiring the succeeding position of PrajApati- 
hood, say, would have hundred times the bliss of the Arotriya who does 
not desire the preceding status of the AjAna-devas. But it does not do so. 
The sruti does not say that a srotriya has hnndred times such bliss. 
Therefore, the Commentator says :—) 

There is seen no difference in the status of those who do not desire 
the position of devas, &c., from the status of those who do not desire the 
position of Indra, &c. Therefore, the phrase ‘srotriya avrijina akAtnahata’ 
refers to Muktas, and not to mere Arofcriyas only having no desires. 

The following four quotations also establish the same position 

(i ) qtmmrcssntwrsr h i 

( 2 ) mg' saqsHI i 

awfcqwm: Kresty? i 

C 3) gnjRt q*m nfe: i 

( 4 ) » 

The first extract is, from Rig Veda, VII. 99. 1., and shows that the 
bliss of the Lord is snper-excollent, unattainable by any. It means 
“ Men come not nigh Thy majesty who growest beyond all bound, and 
measure with Thy body." 

“Both Thy two regions of the Barth, O Vifiju, we know j Thou, dod, 
knowest the highest also." 

The second extract also shows the same fact, that the blits of Her! 
transcends the bliOs of all other devas, Ac, It saysThat which the 
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devas, like Brahm& or Ii&na, &c., cannot attain, that is thine, 0 Hari, the 
natural condition of blissfulness. ” 

These two extracts thus show that the bliss of the Lord transcends 
all, and so Jivas are separate from the Lord, even in the state of mukti. 

The third and fourth extracts mean :—“The Muktas have highest 
state. ” And “ Krifna is adored by the muktas even, who have surpassed 
all delusion.” They show that it is through the grace of the Lord that 
the Muktas get their bliss ; but they can never reach to the extent of the 
bliss of the Lord. 

(Having explained this Kahola Br&hmanara in his own words, the 
Commentator now quotes the verses of Brahma Tarka, which also explain 
the same mantra metrically, as his authority for this explanation.) 

The words “ Te Atin& ” have been repeated several times in the 
preceding Br&hroanam. This is done in order to show that there is 
difference between the Jiva and the Lord, even in the highest state of 
Mukti. (This sets aside the doctrine that in Param&rtlia there is identity 
of Jiva and Isvara. A repetition is always done, in order to indicate 
what constitutes the main topic of discourse), for always the main topic 
of a subject is indicated by the fact of its repetition, with respect, in a 
book. Therefore, it is to be understood that the repetition of u te Atma ” 
shows that there is distinction between the Lord and the Jiva, even in the 
highest state of Mukti of the Jiva. The difference is a real one, and 
not merely empirical. There are various anomalies apparently in the 
scriptures, but they disappear when the texts are read in the above 
light. All srutis and smritis, apparently, look contradictory, but when 
they are taken as showing the difference between the Jiva and the 
Isvara, the contradiction disappears. This is why the words “Te Atm&” 
have been repeated so respectfully in the Mantras of the previous 
Br^hmaniam. 

Though there are to be found such expressions as WT STTflTT Mama 
&tnu\—(my Atman) coming out of the lips of the Lord Himself; yet in such 
cases one must not take that there is a difference between the Lord and 
the Atman. But they should be taken to mean the whole body of the 
Lord Neither a word, nor a syllable, nor the accent in the mantras of 
the Vedas is redundant: everything has its importance. So ?rtr 
(Mama Atm&) can have no other importance than to mean the whole body 
of the Lord, Since no other explanation of the words ^ sflcffT Te Atm& 
(Thy Atman) can satisfy the srutis, so we must conclude that ^ TOJf 
Te Atm& (Thy Atman) have been used with ^ Te in the possessive case : 
with'this object in view that there is always a difference between the Jiva 
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(who is addressed by fche word “Thou ,, ) and the Lord (the Atman), and 
that difference is eternal and exists even when the Jiva attains Mukti. 
Because the Jiva and the Atman are never one, it is, therefore, the Vedas 
say, that the Mukta Jivas eat of the ^Ims that they receive from the Lord 
Visnu, alms in the form of reflected bliss from the Lord. But such a 
reflected bliss of the Muktas is partial and is therefore inferior to the 
supreme bliss of the Lord Visnu Himself. 

The Vipluta Ananda ( ) spoken of in all the Vedq.8 is 

nothing but the drop-like bliss from the Ocean of bliss, or reflected bliss; 
that is, the bliss of the Lord which is reflected in the pure heart of the 
Mukta Jivas. But such a reflected bliss is sometimes called Pfirna Ananda 
or supreme bliss, (though it is inferior to the bliss of the Lord Himself) when 
it is compared with the bliss enjoyed by the worldly Jivas,—the Jivas that 
have not attained Mukti. No miseries ever give trouble to the Muktas, 
because they have no desire for anything, either earthly or heavenly. 
Now, it is generally found that the M.ukta Jivas are spoken of as Para- 
brahman : the Jivas become Parabrahman when they attain Mukti. It is 
because the term Brahman is applied to all the Jivas (in the Vedas); and 
the adjective Para (*7?) is added before the word Brahman (meaning the 
Jivas) when they attain Mukti, since the word Para ( *77 ) means higher. 
So the word Parabrahman means higher Jivas, higher in comparison 
with the Jivas that have not attained Mukti. The knowledge that a 
Br&hmana (i.e. } a Mukta Purusa) attains is higher than that of one that 
has not attained Mukti : the reason is that the Brahmana (the Mukta) 
gets it from the Lord. As it has been said that the Br&hmana lives on 
the alms that he gets from begging of the Lord Visnu. P&nditya ( ) 

is the realization of the knowledge of the Vedas B&lya ( *15*7 ) is to be 
strong with the help of reasoning or arguments. Mauna ( ) is to 

attain success in meditation, and Amauna ( ) is to see the Lord 

directly, or face to face. 

Before one gets Mukti, one must be master of all these: P&gditya, 
B&lya, Mauna and Amauna. When Mukti has already been acquired, one 
becomes a beggar,— a beggar of the reflected bliss of the Lord Visnu. 
Vi§nu does not give them what is generally asked or prayed for by those 
that have not attained Mukti. But the Lord gives them everything what 
the Muktas pray for, that is, He gives them Biplut Ananda ( ), 

the borrowed or reflected bliss. It does not become the Muktas to ask 
for anything, which is beneath their dignity. However high though the 
object of their begging may be, yet the Muktas are not above the level of 
the beggars ; they cannot avoid begging. The word Br&hma^a has been 
used several times in the Mantra. The first Br&hmana has been used in 

38 
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the sense of one that has attained Mukti, the second Br&hmana has been 
used in the sense of one deserving Mukti, and the third in the sense of 
one who has Aparoksa or intuitive knowledge, as well as a Mukta Purusa. 
A Jiva can never be Svatantra ( wta ) or independent, be he liberated or 
not. The only one who is Svatautra ( )or independent is the Lord 
Purusottama. Thus in Brahma Tarka. So speaks the Git& also in the 
slokas beginning with 3 ^ sftfc—Dv&viraau Purusau loke, &c. (GtiA 

XV. 16—17). 


Here ends the Bhdsya on the Kahola Brdhmanam . 


«ro nnff stspir. 11 

Sixth (Gargi) Brdhmanam. 

MANTRA III. 6 - 1 . 

3TO TiTiff arrearsft qiTO |t^t^ 

q utrf rsbtorr 

i ninfm 1 sfcfwg 

jftrTC%Rr I TTUlffcT I 

ifttiT*%ra 1 witter 1 

HSTWR JRSrefatePI STtrfT^f JTlrTT*%fr[ I STlT^cST- 
URffra \ Ztfeqrq ^enf^c^T^T SttcTT^ jft- 
1 mnffir i rarj ^r^rer 

siten^ i mutter i 

13 ® u$ru%T 5 i 5 T sherry xhen^ter 1 mutter 1 

^twu ^ ^%t^t sften^utewtra i 
muffo I 35 %FU sftrTRW SfteU^TeT i 

umme?%r% mutter 1 ssRmu ^ umufer^rer 
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STtrTT^f^ I ^TT^fff?T I qsftu** 

STtrH^f jitrTO£Rf \ ^ |t5T!^T *TTT?T UT% 

mortal ^ t 

*TTTU mfalTTSftftm I f JTTlff w\\\ 

cfa msnjin. 11 \ 11 

wa| Atha, then ; when Kahola had ceased. £ Ha cpr Enam, him; to 
YajSavalkya. Huff Gargi, born in the family of Garga. 9TOR91 VAchak- 
navi, the daughter of Vachaknu qsi^3 Paprachchha, asked. 
Uvacha, said. *JT3j3Sq5T Yajfiavalky a, 0 Yajfiavalkya. £ Ha. £% Iti, 
thus. 3rf Yat, that. ££ Idatn, this, fy^T Sarvam, all ; all the best of men 
that have attained Mukti. a?«^J Apsu, in Cliakravartins, or the best of 
world rulers, who have attained Mukti. The Cliakravartins are called 
Apas, for they have attained (Apnoti) inukbi. Otam, resting; depend' 

ing, woven as warp. =3 Cha. sfttf Protam, tied; set; inlaid; woveh as 
woof. Cha, and. gNu, a word used to introduce an interrogative 
sentence. Kasmin, on what. Khalu, indeed, tfyq; Apah, the 

World-Rulers who are rnuktas. after: Otah, depending* srter: ProtAh, set; 
inlaid. <sr Cha, and. Iti. JTifif GArgi, Oh, Gargi. syy^f V&yau, in the 
VAyu ; here the word VAyu stands for Chakra, the son of the chief of the 
VAyu. Iti. Kasmin, on what, g Nu, an interrogative word. 

^ Khalu, indeed ciTg: VAyuh, the VAyu; Chakra, the son of the chief 
VAyu. 1 : Otah, depending ; woven as warp. Cha. srte: Protah, set; 
inlaid as woof, Ciia, and. mftf Gargi, Oh, Gargi Antarik- 

salokesu, on the world of Antariksa; in the bliss of Marut -a Mukta or 
liberated son of VAyu, technically called Antariksa. The word loka here 
means the bliss inherent in one's svarftpa. The innate bliss. The sphere 
of expanded consciousness of bliss, which a Mukta possesses. 
Kasmin, on which, g Nu, an interrogative word. Khalu, indeed. 

Antarik$alokAh, the spheres of bliss-consciousness of An¬ 
tariksa. after* Otah, woven; depending. ^ Cha. Jiter: ProtAh, set; 
inlaid. *£ Cha, and. Iti. mftf GArgi, Oh, Gargi. Gandhar- 

v’alokesu, on the worlds of Gandharvas ; in the bliss’ of the liberated son 
of VAyu, technically called Gandharva. He is also a Marut. Iti. 

Kasmin, dn which, g Nu, an interrogative word* Khalu, 

indeed. GandharvalokAh, the world of Gandharvas. WeiT: OtAh, 

woven ; depending, qy Cha, and. sjTflfr: ProtAh, set; inlaid. f| Oba, and. 

Iti. mfif GArgi, Oh, Gargi. Adityaloke*u, in the world* 
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of the Aditya; in the bliaa of Mukta or liberated suns, Iti. 
Kasmin, on what. 3 Nu, an interrogative word. *§<3 Khalu, indeed, 
fffftprotar: AdifcyalokAh, the worlds of the Aditya. srtat: Otah, woven; 
depending. Cha, and. Jlten: ProtAh, set; inlaid. ^ei Cha, and. Iti. 
?nfH GArgi, Oh, Gargi. Chandralokesu, in the spheres of bliss- 

consciousness of the moon ; in the bliss of the Mukta or liberated Aniru- 
dhas. iti. on what. H Nu, an interrogative word. 

Khalu, indeed. Chandralokah, the worlds of the moon, sfan: 

Otah, woven ; depending. ^ Cha, and. sAcfT: Protah, set; inlaid. ^ Cha, 
and. fjfg Iti. mfif Gargi, Oh, Gargi. Nak^atralokesu, on bliss 

spheres of the Nak^atras; on the bliss of the Mukta Indras, (*r = not, $T 3 = 
protector. Indra has no one above him a 3 his protector in the Triloki. 
Above Triloki, there are Beings higher than Indra). Kasmin, on 

what. W Nu, an interrogativo word, Khalu, indeed. 

Nak^atralok&l/, the bliss spheres of the Naksatras. aft^rr: OtAh, woven; 
depending. W Cha, and. sfcff: Protah, sot; inlaid, Cha, and. Iti. 
*ufrf Gargi, Oh, Gargi. Devalokesu, on the bliss spheres of the 

Devas; on the bliss of liberated Sesa or lludra. s[fa Iti, Kasmin, 

on what. 5 Nu, an interrogative word. Khalu, indeed. 

DevalokAh, the bliss-spheres of the Devas. afar: Otah, woven ; depending. 
*1 Cha, and, sftalT: ProtAh, set; inlaid. ^Cha, and. Iti. iTifrf GArgi, 
Oh Gargi, Indralokesu, on the bliss-spheres of the goddess 

Indr&; on the bliss of the Mukta or liberated Sarasvati. Iti, 

Kasmin, on what. 3 Nu an interrogativo word- * 3 ^ Khalu, indeed. 

IndralokAh, the bliss-spheres of In dr A. ^TtcTT: OtAlj, woven ; 
depending. W Cha, and. sftcfT: Protah, set; inlaid. ^ Cha, and. 

Iti, Jllfil Gargi, Oh, Gargi. snnqfcl3ft^| Prajapatilokesu, on the bliss spheres 
of PrajApati; on the bliss of the Mukta or liberated BrahinAs. Iti. 
Kasmin,on what. 3 Nu, an interrogative word. Khalu, indeed.g^trafeistaT; 
PrajApatilokAJij the bliss spheres of Prajapati. aftem Otah, woven ; depend¬ 
ing. * Cha, and. jftm: Protah, set; inlaid. ^ Cha, and. 5 % Iti. nifif Gargi, 
Oh, Gargi. Brahmaloke$u, on the worlds of Brahman ; on the 

bliss of Para-Brahman. 5 % Iti, Kasmin, on what. Nu, an 

interrogative word. Khalu, indeed. BrahinalokAh, the bliss 

spheres of Brahman, aftciT: Otah, woven ; defending. Cha, and. sftflr: 
Protufc, set; inlaid. Cha, and. Iti. *?» Sah, he; YAjnavalkya. 99 TW 
UvAoha, said, g Ha. ntftf Gargi, Oh, Gargi. Ma, do not. itfftSttgfh 
Atiprak^, ask an improper or absurd question. 3 Te, thy. JTvyf MftrdhA, 
head, m MA, may not. Vyapaptat, drop down: be crushed in 

Hell by stones. AuafcipraSuyAm, beyond which no question 

should be asked. $ Vai, indeed; truly. ^«cat DevatAm, the deity. 
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Atiprichchhasi, askest beyond, ijrfif G&rgi, Oh, Gfargi. »n 
MA, do not. sifirsrftfft: AtipiAkflh, ask beyond the proper limit. {fa Iti. 
99: Tatah, then. iTT*ff UArgi, born in the family of Oarga. 
Vftchaknavt, the daughter of Vachaknu. 3WIJT Uparar&ma, stopped 
from putting questions. 

Note .—Gargi. the questioner in this Brahmanam, is the wife of Vajnavalkya, In fact, she 
questions her own husband, and is silenced, not by reason, but by threat of hell-stones. She, 
however, reverts to her questionings in the Eighth Hrahmanam. 

i. Then GSrgi, descendant of Vachaknu, put this question 
to him. SJie said:—“O Vajnavalkya, as all this (humanity) 
is woven and interwoven in the Waters (of Royalty—the 
Mukta World-Rulers), in what then are the Waters (of World- 
sovrans) woven and interwoven?” 

“ The Mukta World Rulers (Waters) are supported by 
the Mukta deva, called Chakra, the son of Vayu. O Gargi.” 

“ In what is (Chakra, the son of) Vayu woven and 
interwoven ?” 

“ In the spheres (of the bliss of self-realisation) of Antariksa 
(a name of Marut, one of the sons of Vayu), O Gargi.” 

“ In what are the spheres of bliss of Antariksa woven 
and interwoven ?” 

“ In the spheres of blissful self-realisation of Gandharvas 
(another Marut, son of Vayu), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Gan¬ 
dharvas woven and interwoven?” 

‘‘ In the spheres of bliss-consciousness of the Solar deity, 
O Gargi.” 

“ In what are the spheres of bliss of the Solar deity woven 
and interwoven?” 

“ In the spheres of bliss-consciousness of the deity of Moon 
(called Aniruddha), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Moon 
woven and interwoven ?” 

“ In the spheres of bliss-consciousness of Nak$atras, O 


Gargi.” 
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Note.— (Na=not, ksatra=protector. It is a name of Indra, for he has no one in the 
triloki as his protector, he being the protector of all). 

“ In what are the spheres of self-consciousness of Nak- 
satras woven and interwoven?” 

“ In the spheres of self-consciousness of Devas (Rudras).” 

“ In what are the spheres of Devas woven and inter¬ 
woven?” 

“ In the spheres of bliss-consciousness of the Goddess 
Indra (Sarasvati), O Gargi.” 

“ In what are the spheres of bliss-consciousness of the 
Goddess Indra woven and interwoven ?” 

“ In the spheres of bliss-consciousness of Prajapati 
(the four-faced Brahma), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Prajapati 
woven and interwoven?” 

“ In the sphere of bliss-consciousness of the Supreme 
Brahman, O Gargi.” 

“ In what is the sphere of bliss-consciousness of the 
Supreme Brahman woven and interwoven ?” 

Yajnavalkya said :—“ O Gargi, do not ask too much, 
so that thy head may not be crushed, in nether world, by the 
rocks of Hell. Thou askest an improper question about that 
Deity (who has no one above Him) and about whom no further 
question should be asked (than what the Revelation teaches). 
Do not ask too much, O Gargi.” 

Then Gargi Vachaknavi ceased questioning.—181. 

MADHVA’S COMMENTARY. 

In the present Brill man am, called the Girgt Biihmanam, is 
shown the difference that exists even between the Mnktas. (Not 
only are Muktas different from the Lord, but they are different 
among themselves also, for there are various grades of Muktas). 

The word ‘ Loka ’ occurs in the passages ," Antarikga Lokesu etc." 
It does not mean" world” here, but it means the bliss enjoyed by 
the Muktas and which constitutes the very essence of Muktas. The 
word* Loka’ is to be so interpreted in this Brihinaqatn by reason of the 
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context* If we look to the opening passage and to the concluding 
passage of this Br&hmanam, we shall find that they mention various 
Devas, and not various worlds or Lokas in the sense of sphere. Thus 
in the opening passage, we find “ Apas,” and IC V&yu” mentioned 
without the adjunct Lokas with them. So there can be no doubt that 
when G&rgi says “ Sarvam Apsu Otara Cha Protam,” or when she 
says “ Kasmin nu Khalu Vayur Otah,” she does not use the word 
‘Loka'in connection with these words, Apas and V&yu. So there 
Apas and VAyu must mean the deities or Devas of water and V&yu, 
Similarly, in the concluding passage of this Br&hmanam we find 
Y&jnavalkya telling G&rgi that Brahma Loka, used in the above 
passage, means really not the world of Brahman, but the very Self 
of Brahman. For, when G&rgi asked in what is Brahma Loka Ota 
and Prota, he rebukes her by saying, thou askest questions about 
the highest Devat& or God, for he says. “ Atiprasny&m vai Devatdm 
Ati prichchhasi.” This shows that the word “ Loka,” as used in the 
question about Bralima Loka, does not mean the world of Brahman, 
but the essence of Brahman. Therefore, whenever the word Loka 
occurs in this Br&hmanam, it must be taken to mean, not the world 
of that deity, but the very Svarftpa of that deity. 

(The question of G&rgf is not relating to worlds, she does not 
ask how the world of Antarikfa is interwoven in some higher 
world, but her question is, how the Deva of Antarik§a is supported 
by his higher deity). Moreover, we do not find that the higher 
worlds are supported by other worlds still more high, nor do we 
see that the lower worlds are supported by the higher worlds. Nor 
is it a fact that the world of VAyu is supported by the world of 
Gandharva, as taught in this Br&hmanazn, (as it says that G&ndharva 
Loka is the support of the VAyu Loka). For all the srutis declare 
that all worlds or Lokas are supported by the world of Vftyu, such as 
in the passage, “ V&yun& hi sarve lok&h neniyante,” etc., which mean 
that“ all the worlds are supported by Vky u and move therein, and 
are moved by V&yu.” So also in the Harivamsa we find, “ all the 
seven worlds are supported by that mighty powerful V&yu.” Moreover, 
in the concluding passage Y&jfiavalkya says: l( 0 Gftrgi, do notask 
too much, lest thy head should fall off. Thou askest too much about 
a deity about whom we are not to ask too much.” Now,. had the 
question of G&rgi been about the' world of Brahman, YAjfiavalkaya 
would not have said, (l Thou askest too mu jH.” For a question ' about 
“on what is Brahma Loka supported” cannot be said to be a too mttch 
asking. (As a matter of fact, some books teach that there are worlds 
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higher than that of BrahmA, such as Vaikuijtha and Goloka). Therefore, 
the word *Loka’ does not mean the well-known Loka or World here. 
Had it meant so, then the question about Brahma Loka could not be 
said to be an Atiprasna.) 

Not only are the lower worlds not supported by the higher worlds, 
but, on the contrary, we find the higher supported by the lower (as 
certainly the world of air is supported by earth). 

(In the Brahmanam VAyu Loka is said to be supported by Gan- 
dharva Loka. An objector says that the word 1 VAyu' there does not 
mean the highest God VAyu, but one of the fortynine Maruts, who 
are also called VAyu, and so the teaching of this Upanisad is not 
in conflict with other scriptures. Similarly, an objector Isays, “Nor 
the word ‘Derate used by Yajfiavalkya in the last sentence mean 
“deity " but 4t Loka" or Worlds, for worlds also called Devatas.” This 
objection is answered by the commentator by saying :—) 

There can be, moreover, no asking of too much questions regarding 
mere worlds (or Lokas, in the sense of worlds). Nor do we find that 
any one of the Maruts is supported by Gandharva Loka, for the 
position of no Marut is inferior to that of Gandharva. 

(The word “ Loka,” as used in this BrAhraaija, does not mean 
world, but it means experiencing the bliss of one's SvarApa Ananda, 
the bliss of self-realization. This explanation is supported by others 
also.) 

As it has been said in the Brakmagda PurAna. The word “ Apas,” 
as used in this BrAhmanam, means the world-rulers, or Chakravartins • 
because they enjoy (Apivanti) all pleasures. The enjoyments or 
Bhogas it is that is meant by the word ‘Loka.' These Chakravartins are 
Muktas or freed souls, and they are so called, because they rest (varta) 
on Chakra. These Mukta Chakravartins or freed world-emperors are called 
Apas in this BrAhmanam. They rest on Chakra, the son of VAyu, and so 
“Apas” is said to be supported by VAyu. The “VAyu” who supports 1 ‘Apas 11 
is not the supreme “ VAyu, ” but the son of “ VAyu,” called Chakra. This 
Chakra is also a freed soul or Mukta. This Mukta Chakra in his turn is 
supported by a Mukta Marut, called Gandharva. (Thus ‘‘Apas” means a 
Mukta Chakravarti, “VAyu” means Mukta Chakra, Gandharva means a 
Mukta Marut.) The blessings enjoyed by the various classes of Muktas, 
called “Apas”, “VAyii”, “Gandharva," are included in or surpassed by the 
bliss enjoyed by the Mukta Jiv a, called Antarik$a. This Antariksa is also 
a son of “VAy^’ and \one of the Maruts. Their bliss is surpassed 
by the bliss enjoyed by the Mnktas, called Sflryas, The bliss enjoyed 
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by the Muktas, called Sftryas, is surpassed by the bliss enjoyed by the 
Muktas, called Chandra, Chandra is the name of Aniruddha, because her 
gives joy (Chandra means joy). Aniruddha is called also Chandra^ 
because he dwells in the moon-world. 

The Muktas, enjoying the blessings of Aniruddha, are 
surpassed by the blessing enjoyed by the Muktas, called Indra. The 
word Naksatra means Indra. He is called Naksatra, because he has not 
(na) Ksatra or protector above him. (In the three worlds, Indra is the 
highest deity, and has got no one above him to protect him, for he pro¬ 
tects all within the three worlds. Therefore, he is called n&-k$atra, or 
no-protector). 

(But how do you say that there is no higher being than Indra ? 
Are not BrahmA and others higher than Indra ? To this, the author 
replies :—) 

No protector of Indra exists in the three worlds; Brahma and 
others are higher than Indra, but they are in worlds above the three 
worlds. 

The beatitude of the Mukta Indras depends upon the beatitude 
of Dava. (The bliss of Indras who have attained Mukti, is a drop or 
reflection from the bliss of the being, called Deva, Who is this Deva?) 

The “ Deva ” is a name given to the Ling&tmA. Rudra is called 
Ling&tmA. Indras depend upon him. 

The bliss enjoyed by the Muktas who have gone to Siva, is also 
in its turn a drop of the bliss enjoyed by the Goddess, called IndrA The 
Siva bliss is a reflection of the bliss of this Goddess.- Indra is the name 
of the Goddess Sarasvati. Siva is called fsvara, and Sarasvatfl is 
called Paramesvuri or higher than Isvara, (for Siva), and so she is called 
IndrA. 

The Muktas that have reached the bliss of IndrA or Sar&svati are in 
their turn but enjoyers of the reflected bliss of BrahmA or the Fourfaced' 
One. 

The blessings enjoyed by the Muktas that have gone to BrahmA, 
the Fourfaced One, are a reflection or drop from the blessing or JLnanda 
enjoyed by the Muktas, who have gone to the supreme Brahman. Brah¬ 
man is higher than all. 

Thus, in this universe, there is the above gradation of bliss, the 
bliss of one Mukta who is lower in order, is a reflection of the bliss of a 
Mukta higher in order. The Supreme Brahman is self-supported, and, 
therefore, His bliss is not the reflection of any ope higher than Him* In 
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fact, all the beatitudes of the world, from the highest Praj&pati down 
to the Mnkta human being, are but reflections, fainter and fainter, as 
they go down, of the bliss of the Supreme Lord. 

When GArgi asked whether the bliss of the Supreme Brahman is 
a reflection of the bliss of some one higher, then Y&jfiavalkya says that 
the head of such a questioner is always crushed by the punitive Devas, 
when the questioner is thrown into the Hell, called Blinding Darkness. 
(It is sinful to ask questions about Supreme Brahman, for we can know 
nothing about him by reasoning, and must depend upon revelation only). 
Therefore, Brahman is the Supreme and Eternal, and mu9t be known as 
existing without any one to support Him, for he is the Pull. 

Thus it is related in the BrahraAnda Pur&na. 

In the BhArata also, we find the following :— 

il All Devas are supported by Rudra, Rudra is refuged in the Four¬ 
faced BrahrnA. The Fourfaced BrahmA is always supported by Me, but I 
am not supported by any one else. ” 

This gradation of bliss is found in other Upanisads also; such as 
in the Taittiriya Upanisad, in the passage beginning with “Atha Ata 
Auandasya MimAmsA Bhavati.” 

The word 1 Loka * has been explained as the C{ bliss-consciousness of 
the Muktas. ” It is derived from the two words “ Lu ” and “ Ka, ” namely, 
those who have become Lu or effaced from the transinigratory world, 
that is, who have become Mukta. Thus Lu means vanished or gone from 
this world. Ka means pleasure. The pleasure enjoyed by the Lu or the 
Mukta is called Loka. These Lokas, therefore, are pleasant places also, 
where the Muktas enjoy their bliss. The word ‘ Loka* may also be 
derived from Lu and Ka, meaning where the worldly pleasures have 
become vanished or Lu, and the latent bliss or Ka of the Self becomes 
manifest. Muktas are thus beings in whom worldly pleasures are 
destroyed, and in whom the higher spiritual pleasures become manifested. 

Here ends the Commentary on Gdrgl Brdhmanam. 

Seventh (AntaryamJ) Brahmanam. 

MANTRA III. 7. 1. 

3TO tlSTTW 

q^f^q \ 
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^qT^gTqf TTRSPIffaT I qqq^JR 1 %TS- 

5?qtq 3$q;q STTUqq ^T?Tl%TS5r5ftrqrl^^^r«rT%- 
“§fcq 5 rSf^T^T qr^jq ^qR q %T5|S: q^ 
%T^: qqTTq q VRTfq qq^fq” I %TSqqtcq- 

Cs © 

q®fq: “HTf qgqq^qlfq” i %Tsqqlcqq§p$ 

g;T^T qiffr^TWI)^ “qc r q q ccf 35T^q rR^qqfRUT q 
gq q %xqf q* q Sras^qqffnr q qqifq ^TS^q^qqq- 
rftfq* I %TSqqteqr!®pT: ^T^T rf qqq?q§fq" I 
%TSqqtrqq^rf ^TcqqT%^T^^ % qc^q ^q 

R^UtT qi?qqTRnrfqR q q^r Rrq ^toRc U ^qfqqq 
q^Rrqqqfqrq sTTrqfqrq qqRT5fq'%%sqqtrr3f 
q^ I qfxq qT^rq^qq ^qqfqjt&^q qi^Tmqf 
q^qq^^q% H Rqfqsqqtfq i q^ n\ sif 
*frqq qfqq q qT?qqfRqR% i %t qT far spf^qqTf- 
sq£fq qqt qcU qUT q$Vfq u ^ « 

Cv 

«W Atha, then, $ Ha. 'S* Enam, him ; to Y&jnavalkya. 
Udd&lakah, TJdd&laka by name. sn^fio: Arunih, the son of Arurja. 
qu*U Paprachchha, asked. $fir lti, thus. 3*t* Uv&cha, said. ( H». 
«IT93S*3T Yajfiavalkya, Oh, Y&jfiavalkv a. Madresu, in the country of 

Madras. «Rt*u^?T K&pyasya, born in the family of Kapi. <Hfa55^«f Patafi* 
chalasya, of Patanohala. *&% Gr<he§u, in the house. Yajnam, the 

science of offering the sacrifrees. snAuTOT: Adhiy&nah, for the purpose of 
studying. 3T3HT As&ma, (we) resided, ffTasya, his j of Patafichala. 
«nqf BhAryft, wife. *fa4*I$qT Gandharvagrihitft, possessed by a Gandharya. 
*lTtftq[ Asit, was. Ta»n, him ; the Gandharva stgi&W Apfichchh&ma, we 
asked ; we, the students, together with Patafichala, asked. 9: Ka^, who. 
wR? Asi, thou art. lti. $?i S*h, he ; the Gandharva. «**}<( Abrayif, 
said Kab&ndhah, Kabandha by name. Atharva^afr, born 

in the family of Atharvan. lti. fl: Sah, he ; the Gandharva. 
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Abravit, said. Patafichalam, to Patanchala. waf KApyarn, born 

in the family of Kapi. ifTfsi^T 5 ^ Yajfiikan, the students of the science of 
sacrifice. * Cha, and. *ftif Kapya, Oh, Kapya. Tvatn, thou, g Nil, 
an interrogative word. Vettha, knovvest. ^ Tat, that. SAtrara, 

thread. ifaf Yena, by which. s?if Aya»n, this. Lokah, world. * 

Oha, and. W Parah, the other. $rq>: Lokah, the world; such as the 
sky, etc. * Cha, and. sraffirr SarvAni, all. g^ffa BhAfcAni, beings. w 
Cha, and. tfgswfa SandribdhAni, joined ; bound together. Bhayanti, 

are* iti. €T. Sah, that. tf^Nra: Patanchalah, Patanchala. 

Kftpyah) born in the family of Kapi. Abravifc, said. ifiRTg 

Bhagavan, Oh, venerable Sir. «ff Ahara, I. cfrf 'Pat, that. *f Na, not. 
Veda, know, $fei Iti. Sah, he; the Gandharva. Patafichalam. 

to Patafichala. KApyarn, born in the family of Kapi. ifrf|f$rg 

YAjfiikAn, the students of the science of sacrifice, Oha, and. 9T5f€ft<x 
Abravit, said. q>T*if Kapya, Oh, KApya. g Nu, an interrogative word. 
*sf Tvam, thou. %c*T Vettha, knowest. Tara, that, sfcnffttf AntaryA- 
minam, the Inner ruler, if: Yah, who. imam, this. Lokam, 

world such as g:, g*:, etc. ^ Cha. q^ Param, the other. Lokam, 

the world, such as sky, etc. ^ Oha, and. SaivAni, all. gprrft 

BhAtAni, the beings, W Gha, and. if: Vah, who. sra*: Antarah, within : 
independently. iftrafft Yamayati, rules, Iti. H: Sah, that. 

Pataflchalah, Patanchala. q»T«f: KApyah, born in the family of Kapi. 
inrtfcl Abravit, said. Bhagavan, Oh, venerable Sir. Sf£ Aliam, I. 

# Tam, him* ^ Na, not. Veda, know. Iti, *f: Sah, he ; the 

Gandharva. q<fa$f Patafichalam, to Patafichala. $fcqf KApyarn, 
born in the family of Kapi. ifrfly^rg Yajfiikan, the students of 
the science of sacrifice, aweftt; Abravit, said, wht KApya, Oh, KApya. 
H: YaljL, whoever. $ Vai, indeed. Tat, that. ^5f SAtram, the thread. 

Tam, that. sfalfffifif Antaryaminam, the inner ruler. vi Cha, and. 
firarq VidyAt, knows. Iti, *f: Sah, he , the knower. grgffsrg Brahraavit, 

the knower of Brahman, the full. *f: Sah, he ; the knower. $PV»f%3 Lokavifc, 
the knower of the world ; because he knows Him, who made the world. Iff: 
Sah, he, Devavifc, the knower of the gods, because he knows the 

God of the gods. *ff Sah, he. Vedavit, the knower of the Vedas, 

because he realises the teachings of the Vedas. *f; Sah, he. 
BhAtavit, the knower of the elements or beings, because he knows Him 
who governs them. *?: Sah, he. lfr?flrPw*T Atmavit, the knower of Atman 
or Aptas or saved souls or souls that have reached the Lord. *fs Sah, he. 

Sarvavit, the knower of all, because he knows the Lord who is the 
essAnce of all* Iti. Tebhyah,to them; to Patafichala, and others, 
mrifet Abravit, said. Tat, that; the teaching of the .Gandharva, 
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regarding the thread and regarding the Inner Ruler. Aharn, I. ^ 

Veda, know. Yajnavalkya, Oh, Y&jnavalkya. Chet, if, 33 

Tat, that. Siltram, the thread. tf Tam, that. sfaqfftfif Antaryaminam, 
the Ruler of the inner-world. Cha, and. Avidv&n, not knowing; 

ignorant of. r*tf Tvam, thou. Brgnnft: Brahmagavih, Brahma-cows ; the 
cows that are to be the property of one who knows the Brahman. 
Udajase, takest away. ^ Te, thy, Murdh&, head. Vipa- 

tisyati, shall drop down. Iti. iiwfl Gautama, Oh, Gautama. ^ Tat, 
that. ^ Sutram, the thread. Tam, that, afaqffitf Antary&minam, 
the Ruler of the Inner world. ^ Cha, and. Aharn, I. ^ Veda, know. 
^ Vai, certainly. ^frV Iti. q: Yah, whoever, Kaschit, any person. 

Idam, this, irqr^ Brfiy&t, may say. Veda, I know. Veda. I 
know. ^ Vai, indeed. Iti. qur Yadu\, in which way. %c*l Vettha, 
thou knowest. ?flTf Tatha, in that way. Bruhi, tell, Iti. 

1. Then asked him Uddalaka, the son of Aruna. He 
said—” Yajnavalkya, in the country of the Madras, we resided 
in the house of Patanchala, of the family of Kapi, for studying 
the science of offering sacrifices. His wife was possessed by 
a Gandharva. We asked him (the Gandharva)—“ Who art 
thou ?” “ I am Kabandha ” said he, a the son of Atharvan.” He 
said to Patanchala, of the family of Kapi, and to us who were the 
students of the science, of sacrifice—“ O Kapya, knowest thou that 
Thread by which this world, and the other world and all beings are 
joined together? ” Patanchala, of the family of Kapi, said, “ I do 
not know it, Oh, venerable Sir/’ He said to Patanchala, of the 
family of Kapi, and to us who were the students of the science 
of sacrifice—“ Dost thou know, Oh, Klpya, that Inner Ruler 
who within rules this world and the other world and all 
beings?” Patanchala, of the family of Kapi, said—” I do not 
know this, Oh, venerable Sir.” He said to Patanchala, of the 
family of Kapi, and to us who were the students of the science of 
sacrifice—” Oh, KIpya, whoever knows the Thread and the Inner 
Ruler knows Brahman, knows the worlds, knows the gods, 
knows the Vedas, knows the elements, knows the freed souls, 
and knows all.” (Then the Gandharva) said (all about- the 
Thread and the Inner Ruler) to them. Therefore, do I know 
this. If thou, Oh, Yljnavalkya, ignorant of the Thread and 
the Ruler of the inner world, takest away the cows that are 
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to be the property of one who knows the Brahman, thy head 
shall certainly drop down.” “ I know, rest assured, Oh, 
Gautama, the Thread and the Inner Ruler.” “ Any one may 
say this, ‘ I know,’ ‘ I know’ ; but tell the manner in which thou 
knowest.”—175* 

MANTRA III. 7. 2. 

* eng# I t 

*5TFrT I rtwf U^TgSST^TOWTOTfT- 

m Sub, he, Y&jnavalkya. 32ir9 Uv&eha, replied, f Ha. ntrlTT Gau¬ 
tama, Oh, Gautama, grrg: Vilyuh, the V&yu. t Vai, indeed. ef?f Tat, that. 
^ 5 f Sfitram, the thread, ifhw Gautama, Oh, Gautama. VdyunA, in 

the form of V&yu ; which is Vayu. Stitrena, by the thread. ^ Vai, 

indeed; to be sure, wf Ayam, this. Lokal;, the world. ^ Cha, and. 

m: Parah, the other. $T5>: Lokah, the world. ^ Cha, and. Sarvani, 

all. Bhut&ni, elements; beings. ^ Cha, and. Sandrib- 

dh&ni, joined ; bound together. Bhavanti, are. Tasm&t, 

therefore. iftanT Gautama, Oh, Gautama. Purusam, a man. 5<nT 

Pretam, dead ; when he is given up by the Vayu, sag": Ahuh, they say. 
$ Vai, indeed. WCT Asya, of the dead man. afflfft Ang&ni, the limbs ; 
the members of the body «ra*R?Wf Vyasramsisata, are relaxed ; become 
putrid, Iti. ff Hi, it is therefore. jftrllT Gautama, Oh, Gautama. 
frg*i v&y unA, in the form of V&yu; of V&yu. ^ 5 jnj Siitrena, by the thread. 

Sandribdh&ni, joined. Bhavanti, (all) are. Iti. ijffqf 

Etat, this. Evam. so. tf-f Eva, to be sure, i?T3Kf?ftr Y&jnavalkya, Oh, 

Y&jnavalkya. Antary&minam, of the Governor of the inner 

world. if* Brfihi, apeak, Iti, 

2. He (Yajiiavalkya) replied—“ The Vayu, Oh, Gau¬ 
tama, is the thread. It is, indeed, by the thread of Vayu, 
Oh, Gautama, this world and the other world and all the 
beings, are joined together. Therefore, it is, Oh, Gautama, 
said of a man when dead (and given up by the Vayu) that 
the members of his body become putrid. Therefore, by the 
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thread of Vayu, Oh, Gautama, are (all things) joined.” “ It 
is so, to be sure, Oh, Yajnavalkya. (Now) speak of the 
Governor of the inner world.”—176. 

MANTRA III. 7. 3. 

mm z 3TTc*u- 

n 3 u 

Hi Yah, who. Prithi vy&m, in Garuda, as well as in his wife. 

[?S Prithn, the Lord N&rAyana, and, m V&, to go. 9RWf ^rfer 

5 % He who goes, carrying the Lord N&r&yana.] Tifthan, 

dwelling,being present. Prifchivy&h, from the Garuda. Of the Garuda, 

as others explain it. 3f?K: Antarah, separate ; very dear, according to 
the second interpretation Yam, whom, Prithivi, the Garuda. if 

Na, not. Veda, knows. Yasya, whose. Prithivi, Garuda. 

Sarirmm. body, like the external body, being under H's control, m 
Yah, who. 3fcRJ Antarah, one who delights within, without any connection 
with anything external. One who is very dear. Prithivim, Garuda. 

^TR^rfef Yamayati, governs. t^T: Esah, this one. ^ Te, thy. CTcITT Atm&, 
governor; master; lord, Antary&mi, independent governor; 

(sfa* Antar, independent, and Y&min, one who governs). 9|l£tV: 

Amritah, eternal; deathless. 

3. He who, though dwelling in Prithivi (Garuda), is 
yet distinct from Prithivi, whom Prithivi does not know, 
whose body is Prithivi, He is that Visnu, the well of inner 
joy to Prithivi, who controls this Prithivi, He is thy Ruler 
also, the Absolute, Inner Governor, the Immortal.—177. 

mantra III. 7. 4. 

h ftr§*fenqr: 

rT STTrUWrmbsHJtT: U $ II 

m Yah, who. Apsu, in Varuna. Tisthan, dwelling; 

being present tr$¥«r: Adbhyah, from Varuna ; of Varuna,as others explain 
it. 1^: Antarah, separate; very dear, according to the second 
interpretation. 4 Yam, whom. «TTO: Apah, Varuna. Sarirara, like 

the external body, *1 Yah, who, *PcK; Antaralj, one who delights 
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within, without any connection with anything external. One who is very 
dear. #n«l: Apah, Varuija. Yamayati, governs. «^T: Esah, this one. 

Te, thy. Atmd, governor;, master; Lord, spaqfcft Antary&mi, 

independent governor, WJft: Amritah, eternal; deathless. 

4. He who, though dwelling in Apas (Varuna), is yet 
distinct from Varuna, whom Varuna does not know, whose 
body is Varuna, lie is that Visnu, the well of inner joy to 
Varuna, who controls this Varuna, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—178. 

mantra III. 7 . 5 . 

cT II H II 

it: Yah, who. Agnau, in Agni, the fire-god. Ti§tlian, 

dwelling ; being present, wfc Agneh, from Agni, the fire-god. Of Agni, 
as others explain it. Antarah, separate; very dear, according to 

the second interpretation, tf Yam, whom wftf: Agnih, Agni, the fire-god. 
if Na, not. Veda, knows. Yasya, whose. Agnih, Agni, the 

fire-god. 5ariram, like the external body, m Yah, who. 

Antarah, one who delights within, without any connection with anything 
external. One who is very dear. The inner fount of joy. «rfir* Agnim, 
Agni, the fire-god. Yamayati, governs, Esaji, this one. ^ Te, 

thy. WT^TTT AtrnA, governor ; master ; Lord. tfTftqwft AntaryAmi, indepen¬ 
dent Governor. angel: Amritah, eternal # deathless. 

5. He who, though dwelling in Agni (Fire-God), is 

distinct from Agni, whom Agni does not know, whose body 

is Agni, He is that Visnu, the well of inner joy to Agni, who 

controls this Agni, He is thy Ruler also, the Absolute, 'Inner 

Governor, the Immortal.—179. 

MANTRA III. 7. 6. 

ef STTcW- 

11 ^ u 

m Yah, who. Wlfctf Antarikse, in Hara. Antar, what is 

within one's ownself ; ^ I, wilfully, and fg K$a, \o giye rip. The full 
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meaning is : One who wilfully gives up what is within one's mind), 
Tisthan, dwelling ; being present. Antariks&t, from Hara; of 

Hara, as others explain it. Antarah, separate ; very dear, according 
to the second interpretation, sf Yam, whom. Antarikjam, Hara. 

W Na, not. Veda, knows. ZR qf Yasya, whose. Antarifefam, 

Hara. Sariram, liko the external body, m Yah, who. Antarah, 

one who delights within, without any connection with anything external. 
One who is very dear. Antariksam, Hara. tprefft Yamayati, 

governs, E§ah, this one. ^ Te, thy. Afcmft, governor ; master; 

lord. Antary&mi, independent governor. Wgft: Amritah, eternal ; 

deathless. 

6. He who, though dwelling in Antariksa (Hara), is 
yet distinct from Hara, whom Hara, does not know, whose 
body is Hara, He is that Visnu, the well of inner joy to 
Hara, who controls this Hara, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—180. 

mantra III. 7 . 7 . 

V® » NO 

srmfFrTTt rT STTrflFrRTl^nj^: m\ 

sg: Yah, who. Vayau, in the chief of the V&yus. Tifthan, 

dwelling; being present. ?n^i: V&yoh, from the chief of the V&yns. 
Of the V&yu, as others explain it. Antarah, separate; very 

dear, according to the second interpretation. *f Yam, whom, 
V&yuh, the chief of the V&yus. w Na, not. Veda, knows. q*r 
Yasya, whose. *ig: V&yuh, the chief of the V&yus. Sartram, like 

the external body, m Yah, who. WaT: Antarah, one who delights 
within, without any connection with anything external; one who is 
very dear, sign V&yum, the chief of the Vdyns. qtrafc Yamayati, 
governs. Esah, this one. ^ Te, thy. «nmr ltm&, governor; 
master ; lord. sPS^jIhI Antary&mi, independent governor. Amritah, 

eternal; deathless. 

7* He who, though dwelling, in V3yu, is yet distinct 
from Vayu, whom Vayu does not know, whose body is V3yu. 
He is that Visniu, the well of inner joy to V3yu, who 
controls this Vayu, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.— 181 . 

4Q 
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MANTRA III. 7. 8. 

ajfK Ut T^Rr^T qqq^q rT 3nRT?qqTSq*jq IlCII 

*: Yah, who. fi{Ff Divi, in Sarasvati who like lightning flashes, in 
order to remove the darkness (of ignorance). This word also meanB Uina or 
Durgi. Tisthan, dwelling ; being present. f^lf: Divah, from 

Sarasvati ; of Sarasvati, as others explain it.*. Antarah, separate ; 
very dear, according to the second interpretation. Yam, whom, fft: 
Dyauh, Sarasvati. «f Na, not. Veda, knows, Yasya, whose, tft: 
Dyauh, Sarasvati. ^arirara, like the external body, q: Yah, who. 

*1*3*: Antarah, one who delights within, without any connection with 
anything external. One who is very dear, vft: Dyauh, Sarasvati. 
Yamayati, governs, Esah, this one. ^ Te, thy. Atm&, governor; 

master, lord. Antary&mi, independent governor. anjq: Ampitah, 

eternal; deathless. 

8 . He who, though dwelling in Dyu (Sarasvati), is 
yet distinct from Sarasvati, whom Sarasvati does not know, 
whose body is Sarasvati, He is that Visnu, the well of 
inner joy to Sarasvati, who controls this Sarasvati, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.— 
182. 

MANTRA 111. 7. 9. 

%*: ^ qqqc^q q 3TtcqT?qqT- 

U < M 

Yah, who. Aditye, in the sun. This word, though also 

meanB Sad&fiiva, yet it means the sun here, for Wftftgr has been 

used for Siva. Tisthan, dwelling ; being present Adity&fc, 

from the sun ; of the sun, as others explain it. 3T»3t: Antarah, separate ; 
very dear, according to the second interpretation, qf Yam, whom. 
*rf^9ri Adityah, the sun. w Na, not. Veda, knows. Yasya, whose. 
*nf^8ts Adityah, the sun. Sariram, like the external body, q: Yah, 

who. Antarah, one who delights within, without any connection 

with anything external. One who is very dear, Adityam, the 

sun. WTfif Yamayati, governs. Esah, this one. § Te, thy. 
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governor; master ; lord. Antary&mt, independent 

governor. Wga: Ampitah, eternal; deathless. 

9. He who, though dwelling in the Sun, is yet distinct 
from the Sun, whom the Sun does not know, whose body is the 
Sun. He is that Visnu, the well of inner joy to the Sun, 
who controls this Sun, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—183. 

MANTRA III. 7. 10. 

qr q q fit|sfcq %r: 

scrcfa’^r Rphs^iqqqc^qq srrcqFqqfsqqq: \\\°\\ 

q: Yah, who. :Diksuh, in the deities of all the directions. 

Ti^than, dwelling ; being present, fifttsq: Digbhyah, from the 
deities of all the directions. Of the deities of all the directions, as others 
explain it. Antarah, separate ; very dear, according to the second 

interpretation. Yam, whom, fipcr: Disah, the deities of all the directions, 
q Na, not. Viduh, know. qR 1 Yasya, whose. %r ; Di&ah, the deities 

of all the directions, Sariraru, like the external body, q: Yah, who. 

Antarah, one who delights within, without any connection with 
anything external. One who is very dear, f^q: Disah, the deities of all 
the directions, qqqfe Yamayati, governs, ijq: Esah, this one. ^ Te, thy. 
a?TcOT AtmA, governor; maater, lord. Antary&mi, independent 

governor. anger: Amritah, eternal; deathless. 

10. Me who, though dwelling in Dik (Quarters), is yet 
distinct from Dik, whom Dik does not know, whose body is Dik, He 
is that Visiju, the well of inner joy to Dik, who controls this 
Dik, He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.—184. 

MANTRA III. 7. 1 1. 

q^?3?qrdfe 

q q*q q^quq&> scrcft q^^qTCSjqFq^T 
qqqr^q q 3Ucm?qqT*qqq: 11 \\ u 

q: Yah, who. Chandrat&rake, in K&ma as well as in Indr&. 

The word Chandra is used for K&ma, and the word T&raka is used for 
Indra. Ti§than, dwelling ; being present. Chandrat&rak&t, 
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from K&ma as well as from Indra. Of K&raa as well as of Indra, as others 
explain it. ITO?: Antarah, separate ; very dear, according to the second 
interpretation. Yam, whom. Chandrat&rakam, Kama as well 

as Indra. 5f Na, not. Yeda, know. Yasya, whose. 

Ohandrat&rakam, K&raa as well as Indra. ^ariram, like the external 

body, q: Yah, who. Antarah, one who delights within, without any 

connection with anything external. One who is very dear. 
Chandrat&rakam, K&ma as well as India. Yamayati, governs. 

Bsah, this one. ^ Te, thy. VTIclTT JLtm&, governor ; master, lord. 
Antary&mi, independent governor. CTgft: Amritah, eternal; deathless. 

xi. He who, though dwelling in Kama and Indra, is yet 
distinct from Kama and Indra, whom Kama and Indra do not 
know, whose body is Kama and Indra, He is that Vi$nu, the 
well of inner joy to Kama and Indra, who controls the Kama 
and Indra, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—185. 

mantba III. 7 . 12. 

q ^ q*qi- 

3STSJ: scrfk* q OTETSjq^Tqqqritq qSTTcqTPqqfcq- 

w v* « 

m Yah, who. Ak&se, in Vighnesa Tisthan, 

dwelling ; being present. Ak&s&t, from Vighneia; of Vighnesa, 

as others explain it. Antarah, separate ; very dear, according to 

the second interpretation. Yam, whom. 3n«pT3gr: Ak&sah, Vighnesa, w 
Na, not. Veda, knows, Yasya, whose. «XT5>TO: Ak&sah, Vighnesa. 

5ariram, like the external body q: Yah, who. Antarah, one 

who delights within, without any connection with anything external, 
one who is very dear. STT$T?rqt Ak&sarn, Vighnesa. Yamayati, 

governs. Esah, this one. § Te, thy. Atra&, governor; master, 

lord. Antary&mi, independent governor. W{3: Amritah, eternal; 

deathless. 

12. He who, though dwelling in Ether (Vighnesa), is yet 
distinct from Vighnesa, whom Vighnesa does not know, whose 
body is Vighnesa, He is that Visnu, the well of inner joy to 
Vighnesa, who controls this Vighnesa, He is thy Ruler also, 
the Absolute, Inner Governor, the Immortal.—186. 
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MANTUA III. 7. 13. 

Sd(W SRSCc^C rf STTcm^SUSSnjrT: U^ll 

*T: Yah, who. qqfo Tatnasi, in DurgA (amqffl isnwfa ?TR:—She 
who makes foul or darkness). Tisthan, dwelling ; being present. 

cflTOf: Tamasah, from Durg& ; of Durga, as others explain it. qra*: Antarah, 
separate ; very dear, according to the other interpretation. if Yam, 
whom, air: Tamah, DurgA *T Na, not. Veda, knows. Yasya, 

whose. rW: Tamah, JDurg&. srffa Sarlram, like the external body, if: 
Yah, who. WclT: Antarah, one who delights within, without any connec¬ 
tion with anything external. One who is very dear. qqj Tamah, Durga. 
tfYTqfft Yamayati, governs, qrcf: E§ah, this one. % Te, thy. aUcHT JLtmil, 
governor ; master ; lord. Antary&mi, independent governor. WRi: 

Amritah, eternal ; deathless. 

13. lie who, though dwelling in Darkness (Durga), is yet 
distinct from Darkness, whom Darkness does not know, 
whose body is Darkness, lie is that Visnu, the well of inner 
joy to Durga, who controls this Durga, He is thy Ruler also, 
the Absolute, Inner Governor, the Immortal.—187. 

MANTRA III. 7. 14. 

\ 11 u 

q: Yah, who. Tejasi, in Light, in Sri. Tisthan, dwelling; 

being present. Tejasah, from Sri ; of Sri. as others explain it. 9Pc!?: 

Antarah, separate ; very dear, according to the second interpretation, if 
Yam, whom. Tejah, Sri, ^ Na, not. ifq Veda, knows, Yasya, 
whose. %3f: Tejah, Sri. Sariram, like the external body, q: Yah, 

who. imR: Antarah, one who delights within, without any connection 
with anything external. One who is very dear, fa: Tejah, Sri. qqqfe 
Yamayati, governs. E$ah, this one. $ Te, thy. «?TOTT AtmA, governor, 

master ; lord. Wiqflft Antary&mi, independent governor. «ng?v: Amritah, 
eternal ; deathless. Iti. Adhidaivatara, thus are explained 

the worlds and their governing deities. *jq Atha, now. Adhi- 

bhfitam, an explanation about the jivas (living beings) and their inner 
ruler. 
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14. He who, though dwelling in Light (Sri), is yet distinct 
from Sri, whom Sri does not know, whose body is Sri, He is 
that Visnu, the well of inner joy to Sri, who controls this 
Sri, He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal. So far has been explained with respect to the Devas 
or cosmic agents. Now with respect to the Beings or the 
Jivas.—188. 

MANTRA III. 7. 15. 

VRfTTJT * rarcifeT ^TofTTW VTrTTTH ajffa* Sf: ^cfTm 

^ ^ ^ 

CN ~ C\ 

II II 

*T. Yah, who. ^ifg Sarvesu, a]]. Bhutesu, in tho living beings or 
Jivas such as men &c. feiWJ Tisthan, dwelling ; being present. 

Sarvebhyah, all. Bliutebhyah, from the living beings or 

Jivas. Antarah, separate ; very dear, according to the second 

interpretation, Yam, whom, srafftj Sarvani, all. ^Jrufw Bhfitani, the 
living beings or Jivas. *f Na, not, Viduh, know. Yasya, whose, 

tgctfftn Sarv&ni, all. *Jc!Tfw BlifH&ni, the living beings or Jivas. 
$arirara, like the external body. ??: Yah, who. Antarah, one who 

delights within, without any connection with anything external. One 
who is very dear, fraffio Sarv&ni, all. Bhufc&ni, the living beings or 

Jivas. STi^fei Yamayati, governs. E?ah, this one. ^ Te, thy. afTcWT 
Atrn&, governor ; master, lord. Antaryami, independent gover¬ 
nor. •V s A mritah, eternal ; deathless. lti. Adhibhutam, 

thus are explained all the Jivas (living beings) and their inner ruler, Wf 
Atha, now. Adhy&tinam, are being explained the Indriyas that 

reside in the bodies of the living beings and the inner ruler of those 
Indriyas. 

15. He who, though dwelling in All the Jivas, is yet 
distinct from all the Jivas, whom all the Jivas do not know, 
whose body is all the Jivas, He is that Vijnu, the well of 
inner joy to the Jivas, who controls all the Jivas, He is thy 
Ruler also, the Absolute, Inner Governor, the Immortal. 
Thus are explained all the Jivas (living beings) and their 
Inner Ruler. Now are being explained the devas of Indriyas 
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that reside in the bodies of the living beings, and the Inner 
Ruler of those devas of Indriyas.—189. 

MANTRA III. 7. 16. 

sjft* m cf sucUFcrofanja: w\\w 

if: Yah, who. sniff PrAne, in PrAna who is the presiding deity of the 
organ of smell, fTisjhan, dwelling ; being present. vmm PrAnAt, 
from PrAna ; of Prana, as others explain it. Antarah, separate ; 

very dear, according’to the second interpretation. if Yam, whom, Sffig: 
Pranah, Prana ; the presiding deity of the organ of smell. if Na, not. 

Veda, knows, if^f Yasya, whose. SfP!|: PrAnah, PrAna, the presiding 
deity of the organ of smell. Sarirain, like the external body, if: 

Yah, who. 3f*<f*: Antarah, one who delights within; without any connec¬ 
tion with anything external. One who is very dear. 5TP0H PrAnam, Prana. 

Yamayati, governs, Esah, this one. ^ Te, thy. 3TT?j?f AtmA, 

governor ; master ; lord, ST^fT^fjft Antary ami, independent governor, 
sfljcf; Amritah, eternal; deatliless. 

16. He who, though dwelling in Prana (Smell-deva), is 
yet distinct from Smell-god, whom Smell-god does not know, 
whose body is Smell-god, He is that Visnu, the well of inner 
joy to Smell-god, who controls this Smell-god, He is thy Ruler 
also, the Absolute, Inner Governor, the Immortal.—190. 

MANTRA III. 7. 17. 

^ sn^r 

if; Yah, who. VAchi, in the organ of speech, fire 5 * Tisthan, 

dwelling ; being present, sure: Vachah, from the organ of speech ; of the 
organ of speech, as others explain it. ifaf* Antarah, separate; very 
dear, according to the eecond interpretation, if Yam, whom. *f^ VAk, 
the organ of speech. if Na, not $ 5 , Veda, knows, m Yasya, whose. 

VAk, the organ of speech. Sariram, like the external body, 

if: Yah, who. Antarah, one who delights within, without any connec¬ 

tion with anything external. One who is very dear. * 1 ^ VAk, the organ 
of speech. iflfiffir Yamayati, governs, q*: Esah, this one. % Te, thy. 
silflff AtmA, governor; master; lord. tfaifflft AntaryAini, independent 
governor. VfSi Amritah, eternal; deathless, 
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17. He who, though dwelling in the deva of speech, 
is yet distinct from Speech-god, whom Speech-god does not 
know, whose body is Speech-god, He is that Visnu, the well 
of inner joy to Speech-god, who controls this Speech-god, 
He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.—191. 

MANTUA III. 7. 18. 

\Z\\ 

if: Yah, who. Chak§usi, in the organ of sight. %B^Ti$than, 

dwelling j being present, Chak^usah, from the organ of sight ; of 

the organ of sight, as others explain it. sfa*: Antarah, separate ; very 
dear, according to the second interpretation, if Yam, whom. 
Chaksuh, the organ of sight. ?T Na, not. Veda, knows, n*?? Yasya, 

whose. Chaksuh, the organ of sight. J§ariram, like the external 

body. Yah, who. Antarah, one who delights within ; without any 

connection with anything external. One who is very dear, Chaksuh, 

the organ of sight. iTwfa Yamayati, governs. Esah, this one. ^ Te, 
thy. STRUT Atm&, governor ; master ; lord- afairfjft Antaryarn!, independent 
governor. Wgcf: Amritah, eternal ; deathless. (He is) thy governor, and 
(He is) deathless. 

18. He who, though dwelling in the deva of the Eye, is yet 
distinct from the Eye-god, whom the Eye-god does not know, 
whose body is the Kye-god, He is that Visnu, the well of 
inner joy to the Eye-g'xl, who controls this Eye-god, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.—192 . 

mantra III. 7 . 19 . 

sjdf m cT STTc^rRh^cT: II ^ II 

if: Yah, who. sftsi Srotre, in the organ of hearing, Tisthan, 

dwelling ; being present. sftaTCt Srotr&t, from the organ of hearing ; of 
the organ of hearing, as others explain it, iWTC: Antarah, separate; 
very dear, according to the second interpretation, if Yam, whom. sftsf 
tSrotram, the organ of hearing, if Na, not. Veda, knows. iTW Yasya, 
whose, sftef $rotrara, the organ of hearing, Sarfrara, like the external 
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body. «[: Yah, who. Antarah, one who delights within ; without any 

connection with anything external. One who is very dear, wtef iSrotram, 
the or gan of hearing, traqffl Yamayati, governs t[^» Egah, this one. % 
Te, thy. WWT Atm&, governor ; master; lord. Antary&ml, 

independent governor. Amfitalj, eternal; deathless. 

19. He who, though dwelling in the Ear-god, is yet 
distinct from Ear-god, whom Ear-god does not know, whose 
body is Ear-god, He is that Visnu, the well of inner joy to 
Ear-god, who controls this Ear-god, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—193. 

mantra III. 7. 20. 

^ tsctfk* 

H II ll 

m Yah, who. trafa Manasi, in the mind, Tisthan, dwelling ; 

being present. JTTO: Manasah, from the mind ; of the mind, as others 
explain it. sfrTC: Antarah separate ; very dear, according to the second 
interpretation. Yam, whom. Manah, the mind. «T Na, not. 

Veda, knows, Yasya, whose. : Manah, the mind, Sarirarn, 

like the external body. Yah, who. Antarah, one who delights 

within ; without any connection with anything external. One who is 
very dear, ?R: Manah, the mind. *mqf?T Yamayati, governs. E§ah, 

this one, % Te thy. SHcm Atm&, governor ; master ; lord. 
Antary&ini, independent governor. Amritah, eternal ; deathless. 

20, He who, though dwelling in the Mind-god, is yet 
distinct from the Mind-god, whom the Mind-god does not 
know, whose body is the Mind-god, He is that Visnu, the 
well of inner joy to the Mind-god, who controls this Mind-god, 
He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.—194. 

mantra HI. 7 . 21. 

wjrt: 11 ^ 11 


41 



822 


BRIHAdArAN YAK A- UPANISAD. 


Yah, who. wfa Tvachi, in the skin, Tisthan, dwelling; 

being present. Tvachah, from the skin ; of the skin, as others 

explain it. sfat: Antarah, separate ; very dear, according to the second 
interpretation, if Yam, whom. ?^Tvak, the skin, sr Na, not. Veda, 
knows. TO Yasya, whose. Tvak, the skin. Sarirara, like the 

external body. Yah, who. ate!*: Antarah, one who delights within ; 
without any connection with anything external. One who is very dear. 
fW^Tvak, the skin. Yamayati, governs. E§ah, this one. % Te, 

thy. 1TT?8T Atraft, governor ; master ; lord. Antaryami, indepen¬ 
dent governor. Amritah,eternal ; deathless. 

21. He who, though dwelling in the Skin-god, is yet 
distinct from the Skin-god, whom the Skin-god does not know, 
whose body is the Skin-god, He is that Visnu, the well of 
inner joy to the Skin-god, who controls this Skin-god, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.—195. 

mantra III. 7. 22. 

11 ^ u 

«T: Yah, who. Vijfi&ne, in Chaturmukha, the presiding deity 

of all the beings. Tisthan, dwelling ; being present. f^TT*TF* 

VijMn&t, from Chaturmukha ; of Chaturmukha, as others explain it. WcR; 
Antarah, separate ; very dear, according to the second interpretation, 
Yam, whom. VigMnam, Chaturmukha, the presiding deity of all 

the beings. *! Na, not. ihf Veda, knows. Yasya, whose. 

Vijfl&natn, Chaturmukha. iWiram, like the external body, m 

Yah, who. Antarah, one who delights within ; without any connec¬ 
tion with anything external. One who is very dear. Vijfi&nam, 

Chaturmukha. 31*3% Yamayati, governs, E?ah, this one. $ Te, thy. 
KIWI Atmfc, governor ; master ; lord. Antary&mi, independent 

governor. ST^ef: Amritah, eternal ; deathless. 

22. He who, though dwelling in Intelligence (Chatur¬ 
mukha), is yet distinct from Chaturmukha, whom Chatur¬ 
mukha does not know, whose body is Chaturmukha, He is 
that Visnu, the well of inner joy to Chaturmukha, who controls 
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this Chaturmukha, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—196. 

MANTRA III. 7. 23. 

Sjfft ^TS5=rf^t 3TTcfTT?^T^*JcT: | 

SCf^t ^^TS^rn *5ftrUS^T sr-tTtSTSffTT^T fsi^T 
^T^TS^TSfeT sn^IS^TSRrT SflfaTRT^TS^TSfer 
^^cTI^Tr^TS^TST^rT fefnffa rf ^IcHFrTOfanjrT: | 
wtrswr^r# 1 sraftrewm it ^ n 

eft eras? aigraraji $ 11 

«V: Yah, who. fafa Retasi, in semen or in seed. fa*3^ Tigthan, 
dwelling ; being present. fafT Retasah, from the semen. Of the semen, 
as others explain it. Antarah, separate ; very dear, according to 

the second interpretation. Yam, whom. fa: Retah, the semen or the 
seed. if Na, not. ifa Veda, knows. Yasya, whose, fa: Retail, the semen ; the 
seed. s*Tfl* Sarirara, like the external body, q: Ya^i, who. 1F3?: Antarah, 
one who delights within ; without any connection with anything external. 
One who is very dear, fa: Retah, the semen ; the seed, qffqfo Yamayati, 
governs, Efah, this one. ^ Te, thy, STieiTT Atm&, governor ; master j 
lord. Antary&mi, independent governor. aiijrl: Amritafy, eternal ; 

deathless. st$Z: Adristah, beyond the reach of sight, unseen, Drasta, 
one who directly sees everything. Aarutah, unheared ; beyond the 

reach of hearing. sftlfl 6rot&, one who himself hears everything. «mcli 
Amatah, beyond the reach of the tnind. JtcfT Mant&, one who thinks 
everything. SffasjRf: Avijn&tah, unknown ; beyond the reach of comprehen¬ 
sion. V ijnatA, one who knows. 3?cf: Atah, than Him. sfSsr: Any ah, 

other. Drast&, seer ; one who sees. if Na, not. srffa Asti, there is. 
%Kli Atah, than Him. s??7: Anyah, other. Sffaf $rot&, hearer, if Na, not. 
Sfffa Asti, there is. a?er: Atah, than Him. Anyah, other, tffff Manta, 
thinker ; one who minds, if Na, not, «rffa Asti ; there is. Hff: A {ah, 
than Him. wm Anyah ; other. ft5TT3T Vijrlat&, knower. if Na, not. 

Asti, there is. Esah,this one. ^ Te, thy. WHSfT Atm4, Atman ; master; 
lord. W<f*TT*ft Antary&mi independent governor, Amyibah, eternal ; 

deathless, f^f: Atah, than Him. Any at, anything other. «rrif 

Artam, subject to misery or death. *Rf*. Tatah, then. UddAlaka, 
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byname- «nsf*0: Aruijih, the son of Arana. 3<rc?TIT Uparar&ma, stopped 
(from patting questions), g Ha. 

23. He who, though dwelling in the Semen, yet is separate 
from the Semen, whom the Semen does not know, whose 
body is the Semen, He is that Visnu, the well of Inner joy 
to Semen, who governs the Semen, (He is) thy Ruler also, 
the Absolute, Inner Governor, the Immortal. Himself fully 
not seen by any; yet He fully sees all, Himself beyond the 
reach of full hearing of any, yet He fully hears all, Himself 
beyond the complete reach of the mind of any, yet He fully 
feels all ; Himself beyond the reach of complete comprehension, 
yet He comprehends completely all; there is no other independent 
seer but He, no other independent hearer but He, there is 
no other independent thinker but He, there is no other 
independent knower but He. This is thy Atman who is deathless 
and everything else other than Him is subject to death. Then 
Uddalaka, the son of Aruna, stopped from putting further 
questions.—197. 

Here ends the Antary dmt Brdhmanam. 


MADHVA’S COMMENTARY. 

(According to some this Antary&inin Brahraanam teaches that Pra* 
kpiti is the Antaryhtnin to the various Devas, and that it teaches about 
this Prakriti and Devas. The words Prithivi (Earth) and darira (body) 
are more appropriate to Prakriti than to Brahman. The word Sarira is 
employed also in denoting one’s essential Self or Svardpa, Prakriti is 
the essence of earth etc. Nor is it open to the objection, how can Prakriti 
exist in the earth. The cause exists in the effect, the earth is 
the effect of Prakriti ; and so Prakriti is said to exist in earth. The text 
also says that it rules the earth. It is merely figurative and should not 
be taken in its literal sense, for insentient Prakriti oannot rule any one. 
This explanation, generally given by others, is set aside by our Author:—) 

The Upanifad mentions the all-gevornorship of the Lord in this 
Br&hmaqam. (He who has been mentioned as the refuge of all the Muktas 
in the world of Brahman is no other than the Supreme Vigpu ; and not 
Prakriti or the Devas in Prakriti). 
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The word €< Ya ” used for the second time in the phrase “ Yon- 
taroyamayati ” is the name of Vi$nu, A, ^ Ka, q Ya, sr] Pra, fir Vi, 
Sam, *jBhu, Ma, Sa, ^ Kha, f Ha, are syllables which all denote 
Vi§nu. The one syllable A (s?) is a negative particle and denotes the 
Supreme Lord, because he has no faults, it negates all faults. The syllable 
Ka means bliss, or pleasure, because he is all bliss. The syllable Ya 
donotes fullness, because he is all full. 

These are the meaning given to these syllables in the Dictionary 
called ^abda-Nirnaya. 

(The word « Iti 99 in the Mantra 4< Yo Vai Tat K&pya Sfitram Vidy&t, 
Tam Oha Antaryaminam Iti” appears to be redundant. Our author 
answers this objection :—). 

The force of “ iti” is to indicate u manner, ” namely, he who knows 
Brahman and the S&tram, in the manner as enunciated by the question, 
that is, as the sustainer of this world and of the other worlds, etc. 

In the Brahma Tarka it is thus explained :—“One is said to be 
Brahinavit, when one knows the fullness of V&yu and Antary&min (the 
fullness of V&yu consists in knowing that V&yu is the sustainer of all, 
and the fullness of the Lord consists in knowing that the Antary&min is 
the ruler of all. 

Nate. —The attributes Brahmavit, Lokavit, etc., in the Upanifad apply to that man 
who know3 the Sutra or Vayu as having all powers of sustaining, and who knows the 
Antary&min as the Governor or Ruler of all, including “V&yu”. In other words, his 
knowledge is said to be complete, who knows both the “V&yu” and the ‘‘Antary&min, ” or 
m Christian phraseology, who knows both the 1 ‘Father’* (Antary&min) and the Son (“V&yu”). 

(l He is said to be Lokavit who knows “V&yu” as the sustainer of 
the worlds, and the Antary&min as the Governor of the worlds, and their 
creator ; (that is, who knows that the Thread is the supporting and the 
active agent in the world, and the Antary&min is the Governor of the 
world. Such a knowledge cannot arise without a knowledge of the 
Lokas). 

“He is said to be Devavit, who knows the Devas in the same 
manner, that is that the Thread is the sustainer of all Devas, while the 
Antary&min is the Governor of the Devas, for He is the God of gods, 

“He is said to be Vedavit, who knows the true purpose of the Vedas, 
namely that the Thread is the sustainer of all, and the Antary&min is the 
ruler of all. (This cannot be without a full knowledge of the Vedas). 

“ He is said to be Bh&tavit who knows similarly that the 
Thread is the sustainer of all, and the Antary&min is the Governor of all* 
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* He is said to be Atmavit, who knows that all go to them, 
namely who have reached the Goal or who know the reaching or 
Makti' Atman here means becoming Mukta. Atmavit therefore means 
he who knows the Apta, or one who has reached; for an Apta 
knows that V&yu is the suatainer of all, and the Antary&min is the 
ruler of all. (In other words Atmavit means he who knows the 
Aptas or Muktas). 

a He is Sarvavit who knows “Vayu ” and AntaryAmin to be the 
essence of all. (The knowledge of essence consists in the same way 
in knowing that “ Vayu ” is the sustainer of all, and the AntaryAmin 
is the ruler of all). Ho is Sarvavit who knows these two Purusottamas, 
the highest Persons. “ Vayu” is a Purusottama or the highest Person, 
because he sustains all. (The word Purusa here means Officer, for 
“ V&yu” is the highest official in the Divine hierarchy). Visnu is 
called Purusottama, because He is the highest Person in His own essence. 

“As a person is asid to be the knower of a country, if he knows 
the ruler of that country, similarly one is said to know all, if he 
knows Hari to be the Supreme Lord. (Man can never be Sarvavit 
or u all-knowing”, in its litoral sense, for God alone is Sarvavit or 
“ all-knowing.” A man is “ all-knowing” figuratively only, namely, 
when he knows the God). In fact this is the meaning of the Vaidik 
text when it says that a man becomes “ all-knowing/’ 

Similarly it is mentioned in Brahma Tarka;— 

“Because this world is sewn (Syfitam) in him, therefore, u VAyu”, 
is called Sdtrarn or Thread. Hari is said to be the Antaryamin or 
the ruler of the Innermost or highest, because he rules even 
this Sfitram or “VAyu.” (Though “ VAyu 99 is the highest Person or Official, 
yet he also is governed by the Supreme God). 

“The words Prithivi and the rest, mentioned in this section, 
denote various Devatas. (They do not mean the inanimate earth etc.)” 

“Prithivi etc., are said to bo the “Body ” of the Lord, not literally, 
but metaphorically only. For the real body of the Lord consists of fkn 
or intelligence only. Prithivi, etc., are said to be the body of the Lord, 
because they are controlled by the Lord, in the same way as a man controls 
his body. Since they are under the control of the Lord, they are said to 
be the body of that Great Soul, Lord Visnu Prithivi, etc., are said to be 
the body of the Lord in this sense also, that the Lord is the indweller of 
these DevatAs. As the soul of a man dwells in the body of the man, so 
the Lord Hari dwells in the spirit of these DevatAs, and so the DevatAs 
are called the body of Hari . 
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“Though the Lord is in the very heart of these Devatfts, yet these 
Devat&s do not know the Lord, 

“ The Lord has pervaded or entered into or dwells in the DevatAs. 

“The Lord is said to be “Antara” in the text, because He is 
controller of all, by his own power, He is self-sufficient and so he is 
called Antara. He who delights in himself, without depending upon 
anything external to him, is called Antara (inner-delighter). Hari is 
also called Antara, because he is the highest (Anta) object of doarness 
(ra) to all. (But the highest object of love to a man is his own self. How 
do you say that Visnu is the highest object of love to every one ? To 
this it is answered). The very self-love of the Jivas is so ordained by 
Visnu. (A Jiva commits suicide when the Lord so wills it. So the self of 
a man is not his highest object of love to him). The love of man for 
himself is ordained by Vi§nu and by no other Deva. The Lord is most 
dear to the Jivas, and because the Lord has so ordained it, therefore, the 
Jivas love their ownself. 

“ The word Antary&rnin means governor independent of all. 
Antar means independent, and Yatnin means Governor. He is called 
YAmi or Governor, because he has created both the nature and the 
essential form (Svarupa of all Devatas). Essence and attributes of 
all the Devatas are always under the control of the Lord, therefore 
the Lord VAsudeva is called YAmi. He is AntaryAmin or Absolute 
Ruler, since he gives the very SvabhAva or nature or attribute, and 
the sattA or existence to all these, so he is the real YAmin.” Thus 
it is in Brahma Tarka. 

All the beings, such as men &c., have been called AdhibhAfca 
in this BrAhmanam; and the gods present in the beings, 
i.e. } in their Indriyas &c., have been called AdhyAtman (WSTOT^); 
the presiding deities of the Indriyas &c., in their real self have been 
called Adhidaiva The presiding deities of the gods in their 

real form have been called Adhilokas. The gods presiding in the sacri¬ 
fices have been called Adhiyajnas Adhibhfita is He who presides 

in beings or things when they come into existence. 

Note ,—The adhiyajna form does not occur in this Upanisad, but in the M^dhyandina isikhi. 

It has been thus said in the MahA MimAmsA that Prithivi ( 
is the name of Garuda, the king of birds, because he carries ( * ) Prithu 

) the NArAyana. 

Antariksa is the god Hara because He destroys at His will, every¬ 
thing within Himself; (Antah) everything within, f[ (i) at will* and 
(fcsa) one who causes to decay, or, destroys, 
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Dyau (tft) is the goddess lightning; She is none bnt the goddess 
Sar&svati, because she illumes or brings everything to light. 

“Tamas (efTO) is the goddess BurgA (jnf), because she abuses 
or makes foul everything. 

(< TejaB (^3T^r) is the goddess Sri. 

The word Ak&sa is used for god Vighnesa (finsfcr) 

“The word JLpa means Varuna (*W0) he who protects (q) 

this western quarter. 

“ The word Vijfi&na has been used to mean Atman or 

Br&hmA who is the presiding deity of the Jivas. 

“ All the gods that have been mentioned in this Br&hmanam, 
and all the gods whose names have not been mentioned and all the 
beings such as men, &c., all are governed by the Lord Visnu. When 
it has been said that the Lord governs the gods and sentient beings, it 
is useless to say that He also governs the inanimate world; for, it is a 
very simple thing to understand this ; because the Lord is the knower 
of all, and because He is higher than all those that are higher, 
therefore, no other god there is who may be said to be independent 
knower of all the Jivas (though they are intelligent beings) but they 
are subject to misery. All the Jivas are not independent or Svatantra 
(Wf*); had they bean independent they would never have been subject 
to any sort of misery. It is, therefore, the Lord Visnu who allots misery 
to the miserable beings and Mukti to the Mukta beings. The great 
Lord Visnu is always superior to all and He is independent and the 
only sovereign.” Thus in the Mahdmlmdmsd . 

Here ends the Antaryami Brdhmanam 


%n wtrc htiwjui 

Eighth (Aksara)Brahmanam, 

M ANTE A III. 8. 1. 

ft nasft 

Sftra \ v*® n ^ n 

W Atha, then, VAchaknavi, the daughter of Vachaknu. 

VvAcha, said, f Ha, Bhagavantah, venerable. 
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Br&hman&h. Oh, Br&hrnaqaa. tftT Hanta, an interjection meaning “mark 
ynu" Aham, I. v* Imam, him; (to Yajfiavalky a ). Dvau, two. 

Piasnau, questions. STSf^lfa 1- r»ks\&mi, shall ask. Chet, if. 
Tau, th'»9e two. ^ Vie, to me. Vaksyati, could answer. ITtg Jatu, at 

all. Yu§rn&kam, amongst you. Kaschit, any. Imam, 

him; Yajftaval <y a. ST^TlfT* Brahmodvam, argument concerning Brahman. 
*T Na, not. C[q Eva, ever. Jet&, v\ill defeat. Iti, Prichchha, 

ask, ask him the two questions. JlT^T Gargi, Oh, Gargi. f[fw lti. 

i. Then the daughter of Vachaknu said,—“ Mark, ye 
venerable Brahmanas, I would ask him two questions. If he 
could give me the answers to them, then indeed, no one 
among you will ever be able to defeat him in argument con¬ 
cerning Brahman.* * 

“ Ask him, Oh, Gargi,*’ permitted the Brahmanas.—198. 

mantra III. 8. 2. 

ftoTT^Tf t cofT qreqtcTT 

cftnqq ft ^rq^Tmsqr- 

fajft cSTT f U=qf US^rsqTg- 

qtf^ i *inffm « ^ n 

Sa, she; Gargi. 3srrw Uvacha, said. * Ha. mm&R Y&jflavalkya, 
Oh, Yajnavalkya. s?|£ Aham, I. ^ Vai, indeed. c^T Tva, to yo. [ (Supply, 
shall ask again), Yatha, just as. 3U39: Ugraputrah, the terrible son. 

K&syah, of the king of KAsi. qr Va, or. Vaidehah, of the 

king of Videhas. qt Va, or. 333Ujjyam, of which the string has been 
slackened, vjjj: Dhanuh, bow. »lfa3tf Adhijyara, stringed ; with string 
fastened. T Kritv&, having made. Dvau, two. *T*Qqf$T B&navantau, 
having pointed heads of steel. €H?*rTpt*3Tf>si^t Sapatn&tivyadhinau, foe¬ 
piercing (arrows). Haste, in hand. ffftT KritvA, taking. 3qtftr*£3 

Upotti§thet, presents himself before the enemy. Evam, in this way. 

Eva, just. «?£ Aham, I. r^T Tv&, to you. jncqf Dv&bhy&m, two. 
ST**n*qt PrasnabhyAm, with questions, Upodasth&ra, come ; pre¬ 
sent myself, ft Me, to me. Tau, those two (questions). Brfihi, 

answer. lti. GrArgi, Oh, G&rgt && Pfichohha, ask (me). 

f fa Iti. 

2. She said,—“ I shall ask you again, Yajnavalkya. As 
a terrible son either of the king of Kasi, or of the king of 

42 
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Videha, presents himself before the enemy, having stringed 
his bow slackened before, taking two arrows in hand—the 
arrows that have pointed iron-heads and that are capable of 
piercing right through the heart of the enemy ; so do I come 
to you (armed) with two questions; tell me the answer to 
those two.” ‘‘Ask, Oh, Gargi said Yajnavalkya.—199. 

mantea III. 8. 3. 

m stare srfrs#’ 

^^ ^ sfrta \\ 3 u 

OT S&, she ; GArgi. WTO Uvacha, said. £ Ha. Y&jnavalkya, 

Oh, Y&jfiavalkya. Divah, heaven ; Vaikuntha. frrdhvam, above. 

HH Yat, whatever, (is) ; the world of Maha, Jana, Tapa, Satya, &c., or 
the outer shell of the egg of BrahmA. PrithivyAh, the earth. 

ArvAk, below. Yat, whatever, (is). The seven worlds such as 
Atala, &c. WcfH AntarA, between ; between what is above the heaven or 
vaikuntha and what is below the earth. q?f Yat, whatever, (is). s* Ime, 
these two. DyAvAprithivi, the svarga and the earth. Yat, 

whatever, Bhfltam, past. ^ Cha, and. SfW Bhavat, present ; exist¬ 
ing. ^ Oha, Bhavisyat, future. <9 Cha, and. ffa Iti. 

Achaksate, (They) call it. W Tat, aJI those worlds. Kasmin, in 

which. Otam, woven, Cha. srttf Protam, interwoven. ^ Cha, and. 
Iti. 

3. She said“ Whatever (world there is) above the 
Svarga and whatever (there is) below the earth, and whatever 
(there is) between (those worlds) and these two worlds, namely 
the Svarga and the earth; upon what are all those worlds 
woven and interwoven, in past, present or future ? Tell that 
to me.”—200. 

MANTEA III. 8. 4. 

^ ftcrre sjfsdr mm t^t ^ 

^TTSFT^ rtatrT J?ta %% II ? II 
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q: Sah, that ; YAjnavalkya UvAcba, said, £ Ha. GArgi, Oh, 

GArg!. f?*: Divah, heaven ; vaikuntha. 3>«? ftidhvara, above, qej Yat, what 
ever is ; the world of Maha, Jana, &c., or the outer shell of egg of Brahm&* 

Prithivy&h, the earth. scqfqj Arv&k, below, Yat, whatever is. 
The seven worlds such as Atala, &c. spcltf AntarA, between; between 
what is above the heaven or vaikuntha, and what is below the earth, *1$ 
Yat, whatever is. Ime, these two. Dy&vAprithivi, the Svarga 

and the earth. Yat, whatever, Bhutain, past. ^Cha, and. 

Bhavat, present; existing. Oh a. Bhavi§yat, future. 9 Cha, 

and. $fif Iti. 3Tra$r3 Achaksate, (They) call it. 3Trq»T^ Akiifie, Sri (Mfila* 
Prakriti). (srr She that shines on all sides). Tat, all 

those worlds, sfot Otam, woven. *gf Cha, and. srttf Protatn, interwoven* 
^ Cha, and. *f?r. iti. 

4. He said—** In Akasa or the All-luminous Sri are woven 
and interwoven all those worlds,—the world that is above the 
Svarga or Vaikuntha, the world that is below the earth and 
the world that is between, as well as these two, via., the 
heaven and the earth, all these worlds, that were, that are, 
and that shall be, as they say.”—201. 

MANTRA III. 8. 5. 

qnq^qra 1 wffrer u h 11 

Hr SA, she ; GArgi. aqr^Uvacha, said. 5 Ila. ^HSfqSfsr YAjflavalkya, 
Oh, YAjfiavalkya. ^ Te, to thee. W Namah, salutations. STfJ Asfcu, be. 
q; Y*h, because thou. ft Me, ray. qtf Etam, this; this difficult question, 
tqfttqr: Vyavochah, hast answered. Atha, now. Mq^ft Aparasmai, for 

the other, V|T**?*q DhArayasva, be attentive; prepare thy mind. Iti. 

GArgi, Oh, GArgi. Prichchha, ask. Iti. 

5. “ My salutations be to thee,” said she, “ because thou 

hast answered this difficult question of mine. Prepare your 

mind for the other.” ‘‘Ask me,” said Yajnavalkya.—202. 

mantra III. 8. 0. 

*T ttqrq q£sq q^qfqf qfq- 

«qT q^ci^T q^jr *q *fSr*qf- 

rqiq^^ 35 T%T*>>^TcT ^ sftcf ^ ll 
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«t S&, she ; G&rgi. ww Uv&oha, said. * Ha. Yajfiavalkya, 

Oh, Y&jfiavalkya. Divah, heaven ; Vaikuntha. frrdhvain, above. 

Yat, whatever (is). The world of Maha, Jana, &c. <|f«Twnr: Prithivy&h, 
the earth. Wlfas ArvAk, below, Yat, whatever (is). The seven worlds 
such as Atala, &c. n?CTr AntarA, between; between what is above the 
heaven or Vaikuntha and what is below the earth. Yat, whatever is. 
Ime, these two. DySlv&pfithivi, the svarga and the earth. 

Yat, whatever, tjjt Bhdtam, past. ^rCha, and. Bhavat, present ; 

existing. ^ Oha, and. Bhavisyat, future. Oha, and. 

lti. SIT^W^ Achaksate, they call it. Tat, all those worlds. 

Easmin, in which. Otam, woven, w Oha, and. Protam, 

interwoven ^ Oha, and. lti. 

6. She said—“ Whatever (world there is) above the Svarga 
dr Vaikuntha and whatever (there is) below the earth and 
whatever (there is) between those worlds and these two worlds, 
viz., the Svarga or Vaikuntha and the earth, in and upon 
what are all those worlds woven and interwoven—those worlds 
that were, that are, and that shall be, as they say ?”—203. 

MANTRA III. 8 . 7. 

^nsrnjrqist fit w 

3TT5>TST IJN rT%T?f ^ ritw %T5t I 

srtfng jita^ra n i» 11 

Sah he, Yajfiavalky a. Uv&cha, said. 5 Ha. *nf*T G&rgi, 

Oh, G&rel. fit* Divah, heaven ; Vaikuntha. frrdhvam, above. ^ 

Yat, whatever is. PrithivyAh, the earth. ArvAk, below. mi 

Yat, whatever is. AntarA, between ; between what is above the 

heaven and what is below the earth. Yat,, whatever is. line, these 
two. UT^Tlfiwt av 1 pfithivi, the Sv*r«<aand the earth Yat what¬ 
ever, BhfUa.n, past. Ch i, and. Bhavat, present; existing. 

* Cha, and. Bhavigyat, future Cha, and. lti. 

A.«*hak§ate, they call it. Akafie, in AkAoa in S«i. 15 * Eva, indeed. 

fat, all those worlds *f?*f Oran, w *ven ^ Oha, and. jfotf Protam, 
interwoven. U Cha, and. It;. 

3 Nu, an interrogative word. Kasmin, in which Khnlu, 

indeed. »!T«T*T? Ak^salj, Sr'. arte: Ota^, woven. Oh., and.sftej: Protafc, 
interwoven. lti. ^ 
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7. He said—“ In the All-huminous Sri are woven and 

interwoven all those worlds,—the world that is above the Svarga 

or Vaikuntha, the world that is below the earth, and the world 

that is between, as well as these two,— viz .—the heaven and the 

earth, all these worlds that were, that are, and that shall be 

>» 

as they say.” “ In what is Sri herself woven and interwoven?”— 
(asked Gargi).—204. 

mantra III. 8. 8. 

* f armf JTTRT 

fan** * 35- 

u « 11 

Si: Sah, he; Y&jnavalkya. Uv&cha, said, f Ha. mfif G&rgi, 

Oh, G&rgi. Etat, this ; that in which the Ak&sa is woven and 
interwoven. ^ Vai, indeed. Tat, that well-known, Aksaram, the 

indestructible Brahman ; or 3? (a) not, and (ksara) which wastes or is 
subject to change. ^rgFUr: Br&hman&h, the BiAhmanas; those who know 
the Brahman, Abhivadanti, say. Asthfilam, not gross. 

«R<J Ananu, not fine. Not subtible. Ahrasvam, not small. wafHF 

Adirgham, not long, STsftfctf Alohitam, not red. Asneham, not 

viscid. Achchh&yam, having no shadow, areiff: Atmah, having no 

darkness. 913 T 3 Av&yu, having no respiration. SRWtf Anak&sam, 
having no Akasa, or ether ; having none of the five elements. srsfa 
Asamgam, not adhesive. ^ Arasam, having no taste. Wftf Agandham, 
having no scent. *(*§{*$ Achak§u§kam, having no material eye like 
ours. Asrotram, having no material organ of hearing like ours, 

tratq? Av&k, having no speech. Amanah, having no mind. 

Atejaskam, having no energy as a material thing has. tfSTlof Apr&nam, 
having no organs or Indriyas for perception and work. Amukham, 

having no face ; having no particular shape, WTT3I Am&trara, having no 
measurement. Anantaram, having no within or inside. WITH* 

Ab&hyam, having no outside. ^ Tat, that ; Ak§ara, fqtasr Kiflchana, 
any thing whatever, sf Na, not, ASn&ti, eats, ^ Tat, that; 

Aksara. $*** Kaichana, any one. 3 Not. AsnAti* eats. 
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8 . He said: “ Oh, Gargi, the knowers of Brahman des¬ 
cribe Him as the Aksara,—the Indestructible. He is not gross, 
He is not subtile, He is not short, He is not long, He is neither 
red, nor is He viscid ; He has no shadow, He has no darkness, 
He has no respiration, He has none of the elements, He is not 
adhesive, He has no taste, He has no scent, He has no material 
eye, He has no material ears, He has no material speech, He 
has no material mind, He has no energy of a material thing, He 
has no Indriyas for perception and work, He has no material 
shape, He has no measurement, He has no inside, He has no 
outside, He does not eat anything and no one eats Him.” 

MANTRA III. 8. 9. 

ctt srs^q jttpt 

fq^qt rerga: ^q*q qT sr^q mvfi ^uqi- 

qfasqt fq^ Tc^rT: qi 3T$^q mnift JTTTS 

ftfaqi qgqT qjqq: qq^RT 

I qi 3TS=T^q Jnfit 

*q?q^ qrfteq: qq^vq: 

qf qf ^ %mq i ^rT^q qT 3X$=TOq XTSJTq^ *TTTJT- 
qg^qi: qscr^qf^q q^qiq ^qf fqq^xs 
vqxqq’x; u < « 

mfrf Gargi, Ob, G^rgi. Etasya, this. sx$f**q Aksarasya, of the 

Indestructible, Pras&sane, owing to the bidding or command. 

Sfiry&chandramasau, the sun and the moon ; here these words 
stand for Brahma and lludra. fqv^T Vidhritau, Upheld. Sisthatah, 

remain. $ Vai, indeed, nrfif G&rgi,Oh, Girgi, Etasya, this, 9f$Tftq 

Aksarasya, of the Indestructible Prasasane, owing to the 

bidding or command, Dv&v&prithivyau, the heaven and the 

earth. Here these words stand for Sri and the earth-God. Vidhrite, 

upheld. fc|55q: Tisthatah, remain. $ Vai, indeed. xtxfif G&rgi, Oh G&rgt. 
igtreq Etasya, this, Aksarasya, of the Indestructible. STOT&3 

PrasAsane, by reason of the bidding, Nimes&h, the God of the 
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time taken by the twinkling of an 'eye. MuhfirtAh, the gods of the 

moments. ST^TWirf*?! AhoratrAni, the gods of the day and night. 9P7JTTHT: 
ArdhamAsAh, the gods of the half months or fortnights. 9YK?T: MAsAh, the 
gods of the months. sflKfsr: Ritavah, the gods of the seasons. 
Saiavatsarah, the gods of the years. $fer Iti, these, VidhritAh, 

upheld. fassfcT Tisthanti, remain. ^ Vai, indeed. mfif GArgi, Oh, GArgi. 

Btasya, this. «?STW Ak§arasya, of the Indestructible. 
PrasAsane, by reason of the bidding. Wfr: Anyah, some. 5TW: PrAchyah, 
those that flow eastward, 5rfUJ Nadyah, the rivers, Svetobhyah, 

white. Parvatebhyah, from the mountains, Syandante, 

rise ; flow. Anyah, some. Pratichyah, flowing westward. 

Yam yAm, several. Disam, quarter; direction 5ST Cha, and. 

srg Anu, towards. *TTf*T GArgi, Oh, GArgi Etasya, this. ST QtW* 

Aksarasya, of the Indestructible. 5T7Trfl% PrasAsane, by the reason of 
the bidding. JTg^T: Manusyah, men. <3^: Dadatah, give away ; the 
distributers of gold and silver, &c. ST$T*fFgr Prasamsanti, praise. ^ Vai, 
indeed. tart: Dev&h, the gods. qSRTrsf YajarnAnam, the sacrifioer. fllRf?: 
Pitarah, the Pitris ; the fore-fathers, Darvlra, the oblation. spqWim 

AnvAyatt&h, follow. 

9. “ It is, indeed, owing to the bidding of this Aksara, the 

Indestructible, Oh, Gargi, that Brahma and Rudra remain upheld 
(in their respective places). It is,^indeed, owing to the bidding 
of this Aksara, Oh, Gargi, that Sri and the god of earth remain 
upheld (in their respective places). It is, indeed, through the 
bidding of this Aksara, Oh, Gargi, that the gods of the periods 
of time taken in the twinkling of the eye, of the moments, of 
the days and nights, of half-months, of months, of the seasons, 
of the years all remain upheld (in their respective positions). 
It is, on account of the bidding of this Aksara, Oh, Gargi, 
that some of the rivers flow to the East from the white (snowy) 
mountains and some rivers flow to the west in their respective 
directions It is, through the bidding of this Aksara, Oh, Gargi, 
that men praise those that give alms, that gods follow the 
sacrificer, and the Pitris or Fathers follow the oblations.”—206. 

MANTEA III. 8. 10. 

J|I qi nwfrafqrqTST^fc%T$ 
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ill 5TT yTT74mr^T^Tl^%T^TrSrcT ^ ^qon | 

q ITTm * 

SIT^W U \° M 

HlfJf G&rgi, Oh, Gargi. «T: Yah, whoever; any one. 0 Vai, to be 
sure. t^er<T Etat, this. Wjtf Aksaram, Indestructible. a*ftff?qr AviditvA, 
not knowing. Asmin, this, Loke, in the world. ^jftft Juhoti, 

performs sacrifices. qsft Yajato, worships or adores the gods, qq: Tapah, 
austereties ; penances. Tapyato, practises, Bdifini, many. 

qqV*qcrftl Varsasahasr&ni, thousands of years. a?*q Asya, his. ^ Tat, 
that ; every deed together with its result. sfaqq Antavat, limited; having 
end. vrqft Bhavati, becomes, nrfif G&rgi, Oh, G&rgi. q: Yah, whoever. 
0 Vai, to be sure. qaq Btat, this. W9V Aksarah, indestructible. SfftfqcqT 
AviditvA, ignorant, siqnq Asm&t, this. Lokat, from the world. 

0ft Praifci, goes away ; dies. CT:Safr, he. ^q<U; Kripanah, an object of 
pity. «?q Atha, on the other hand, q: Yah, whoever. qrfi? Gargi, Oh, 
G&rgi. qqq Etat, this. Aksaram, indestructible. ftft?qT ViditvA, 

knowing. STOTTS Asm&t, this. ^sFTcT Lok&t, from the world. 0ft Praiti, 
departs ; dies. IT: Sah, he. qTQBO: Br&hmanah, the Mukta ; free from all 
bondage. 

io. “Whosoever not seeing (knowing) this Aksara, Oh, 
Gargi, performs sacrifices, offers prayers to gods, or practises 
austereties for thousands of years, all that work of his, is sure 
to come to an end. An object of pity is surely he, who 
departs from this world, Oh, Gargi, having no knowledge of 
this Aksara. But he, Oh, Gargi who departs from this world 
having seen (known) this Aksara, becomes indeed a Mukta 
(Brahmana).”—207. 

mantra III. 8. 11. 

rtf t ^ 

fsrfTRf fafTRS 

sftrnq u \\ n 

Hlffi GArgi, Oh, GArgf. Tat, that. $ Yai, indeed, Btat, 

this. Wfltf Aksaram, indestructible. SI %*£ Adfijtam, invisible. 
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Drastpi, that sees. Asrutam, inaudible (Himself), sfhj Srotri, that 

which hears. TOTtf Amatam, beyond the reach of thought. Mantpi, one 
that thinks. BrfsrQrf Avijfiatam, unknown, fscSjrrg VijfiAtri, one that 
knows. «w: Atah, than this. Anyat, other, jfs^ Drastri, one that 

sees. W Na, not. s?f% Asti, there is. Atah, than this. Anyat, 

other, whj ^rotri, one that hears. W Na, not. wfo Asti, there is. 

Atah, than this. Anyat, other. *f<j Mantri, one that thinks, w Na, 

not. flfa Asti, there is. wa: Atah, than this, Anyat, other. 

Vijfi&tri, one that knows. *r Na, not. anffel Asti, there 
is. g Nu, certainly. ?3s5 Khalu, to be sure, nrfif G&rgi, Oh, G&rgi. 

Btasmin, this, Aksare, in the Indestructible, susbt^t: Ak&s'ah, 

6ri. wfa: Otah, woven, w Cha, and. jfhr: Protah, interwoven. "W Cha, 
and. Iti. 

ii. “It is, indeed, this Aksara, Oh, Gargi, that, although 
Invisible, is one that sees, although Inaudible, is one that hears, 
although beyond the reach of the Manas, is one that feels, although 
Unknown, is one that knows. No one there is other than this 
that sees, no one there is other than this that hears, no one there 
is other than this that feels, no one there is other than this that 
knows. It is, indeed, only in this Aksara that the Akasa or Sri 
is woven and interwoven.”—208. 

MANTUA III. 8. 12. 

^TT JTTfSTnn 

ff % mm 

f srrasRsgqTO* n ^ u 
spsh sirsmjH. II c H 

m SA, she ; GArgi UvAcha, said, f Ha. Bhagavantah, 

yenerable. tffirori BrAhraanAh, Oh, ye BrAhmanas. grST Tat, that, qw 
Eva, onlv. Bahumanyadhvara, you should think highly of. 

Yat, that. WRT^A9rnAt, from this Y&jfiavalkya. NaraaskArenia, 

with salutations. £***$ Muchyadhvam, (you all) are let go. 
Yn^mAkara, among you. Kalohit, any $ Vai, certainly. pf 1 mam, 

this ; YAjfiavalky a. Brahmodyam, in argument concerning 

Brahma. * Na, not. eng JAtu, ever, far Jeta, will conquer, gfei Iti. Ms 
Tatah, then. VAchaknavi, the daughter of Vachaknu. iqfHlf 

UpararAina, ceased ; stopped from putting questions. 

43 
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12. She said—“You should think yourself fortunate. Oh, 
venerable, Brahmanas, that you are all let go from this (Yajna- 
valkya), with mere bowing. No one of you will ever conquer 
him in argument concerning the Brahman.” Then Vachaknavi 
held her peace.—209. 

Here ends the Aksara Brdhmanam . 

MADHVA’S COMMENTARY. 

[In the sixth Br&hmanam of this Adhy&ya, G&rgi had already put 
questions to Y&jfiavalkya and was silenced by him. In this Br&hmanam, 
she again asks questions from Y&jSavalkya. As a rule, no one is allowed 
to question twice, when he is defeated. According to the rule of Indian 
logic, a person once defeated in a controversy, is not allowed to question 
a second time, unless the controversy or disputation be of the nature of 
V&da or “discussion.” To understand this, it is necessary to know some 
thing of the various kinds of disputations recognised by Indian logic. 
We give the following quotations from the Ny&yasfibras, Book One, 
Chapter I, page 19 of S. B. H.» Vol. VIII (Second Edition). 

A dialogue or disputation (kath&) is the adoption of a side by a 
disputant and its opposite by his opponent. It is of three kinds, viz., 
V&da or discussion which aims at ascertaining the truth, jalpa or wrang¬ 
ling which aims at gaining victory, and vitand& or cavil which aims at 
finding mere faults. A discutient is one who engages himself in a dis¬ 
putation as a means of seeking the truth. 

A V&da is thus defined in the same book:—V&da or discussion is 
the adoption of one of two opposing sides. What is adopted is analysed 
in the form of five members, and defended by the aid of any of the means 
of right knowledge, while its opposite is assailed by confutation, without 
deviation from the established tenets. 

A Jalpa is thus defined in the same :—Wrangling which aims at 
gaining victory, is the defence or attack of a proposition in the manner 
aforesaid by quibbles, futilities, and other processes which deserve 
rebuke. 

A VitandA is defined thus:—Cavil is a kind of wrangling, which 
consists in mere attacks on the opposite side. 

It is in V&da or discussion that a person is generally allowed to ask 
further questions. The sole object in a V&da is the ascertainment of 
truth ; and so one is never, prevented) even if he is defeated, from putting 
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further questions, to remove his doubts. In Jalpa, the sole aim of the 
parties is to win victory. There, if one is defeated, he is generally not 
allowed to put fresh questions. Now the discussion which was held in 
the Court of Janaka, was of the nature of Jalpa, for it was not so much 
for the ascertainment of truth, as for the sake of victory, and winning of 
the cows that Y&jfiavalkya engaged in the disputation. The question, 
therefore, arises : why was G&rgi allowed this second opportunity ? To this 
the commentator says :—] 

G&rgi was told previously of the various successive supports of all 
the Jivas, as well as of the Lord being the final support of them all. 
But she was not told any thing therein, about the M&laprakriti ; what 
object she supported, and by whom was she supported in her turn. 
Therefore, G&rgi asks again (her object being to know something about 
the Mulaprakriti). 

[Why did G&rgi ask the permission of the Br&hmanas to put this 
question ? Why was such permission necessary ? To this the common* 
tator answers :—] 

The disputation (carried on in the Court of Janaka) aimed at gain¬ 
ing victory. In such a disputation, a person once defeated, cannot again 
put fresh questions, without the permission of the audience. Hence the 
necessity of obtaining the permission of the assembled Br&hmanas. 

[But G&rgi was the wife of Y&jfiavalkya, there could be no desire 
in her to obtain victory over him ; for if he was defeated in argument, 
the loss would be, not only to him, but to her as well for the cows would 
be lost. This point is thus met by the commentator.] 

Though G&rgi knew well the strength of learning of her husband, 
yet she put the question in order to prove to the assembled Br&hmanas, 
that it was beyond their power to defeat him. She puts these questions 
to him, not with the object of defeating him, but with the object of extract¬ 
ing something from him in the form of answer by which she herself, as 
well as the assembled Br&hmanas, might be benefited. 

The second reason why G&rgi was allowed to ask again, was that 
on the first occasion, strictly speaking, she was not defeated by force of 
any argument. (When in the sixth Br&hinaijam she asks Y&jfiavalkya : 
what is the support of Brahman ? He does not give any convincing answer 
to it, but silences her by threats of hell-fire.) She being his wife, sub¬ 
mits to bis dogmatic assertion when he says, “You must not imagine that 
the Lord has got any one to support Him.” So she kept quiet then 
through fear (but now she asks whether the Lord is the support of Mfila- 
prakpiti also, and when he answers in the affirmative, she is now finally 
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silenced by argument* and not by threat). For when the Lord is the 
support of the Mfilaprakriti also, who is the support of everything else, 
it then logically follows that there can be no support of the Lord. For 
the M&laprakriti being the support of everything that exists in this 
universe, could have been the support of the L*rd f but when she herself 
is supported by the Lord, it follows that the Lord is self-supported. 
(This is first argument). The second argument given in this Bruhraanam 
is the statement that “there is no one else than the Lord who is the real 
Seer. ” That further proves the same point that the Lord is the self- 
supported and requires no one else to support Him. 

The third argument given by Y&jnavalkya is the statement in this 
Br&hmagam regarding the nature of the Lord, when he describes Him as 
being not coarse, nor fine, neither short nor long, etc. These attributes 
of the Lord show also that the Lord requires no support. 

(Thus G&rgi who was silenced by threats of hell-fire in the sixth 
Br&hmanaoi, reverts to her same question in the present Brahman&m, 
and this time she is silenced, not by threats, but by three-fold arguments 
by Y&jnavalkya. The first argument is that everything in this universe 
is supported by Mulaprakriti—the Iioot-matter. The Lord is the sup¬ 
port of this Root-matter herself, so He can have no support. The second 
argument is, that the Lord is the only independent Seer, there is no other 
independent Seer in the World. So there can be no other being who can 
support the Lord. If there were any such being, he would be a higher Seer 
than the Lord. The third argument adduced by Y&jnavalkya is that the 
Lord is possessed of qualities which are not material, he is neither coarse 
nor fine, <&c. Therefore no being having a material body can be the 
support of the Lord who is immaterial.) 

(The Commentator next enters into a logical discussion regarding 
the nature of Kath& or disputation and its three-fold division into Vada, 
Jalpa and V itand&, in order to show, under what circumstances, G&rgi 
was allowed a second opportunity of putting these questions). 

The Kath4 (disputation) of the wise men is of three kinds i 
V&da (discussion) Jalpa (wrangling) and Vitandft (cavil). A V&da is a 
discussion, either between a teacher and a pupil, or between two persons 
or among many persons, in whom theie is no mental unfairness, 
and which is carried on solely with the object of arriving at what is 
truth. The gaining of victory is a secondary object, not a necessary 
object, in such a discussion. In a V&da the persons defeated become 
the disciples of him who wins, and the victor always commands respect 
and honour from all. In a V&da the winner is in duty bound to remove the 
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doubts of those who are inferior to him, and unable to remove their owu 
doubts, though he may let those that are superior to him alone. But 
in a V&da carried on amicably, with the object of finding which view is 
true, all are said to be Sabrahmacharins or fellow students. Here there is 
no relationship of teacher and student between them. 

On being asked by the opponent for his proofs the V&di (disputant) 
should put forth the ‘good proofs* first. By good proofs are to be 
understood the Vedas, the Itih&sas, the Pur&nas, the Panchar&tras, the 
Mimamsa and the Smritis. Any other proofs besides these are to be 
looked upon as ‘bad proof*, and should be avoided in all discussions. 

Should there arise any difference in the interpretation of the Vedas, 
&c., given by the two parties, then Aksa or the organ of sense or 
perception and Anum&na or inference must both be resorted to, in order 
to find out the real sense of the Vedio texts. 

Akga or the organs of sense are the indriyas that will not produce 
incorrect or imperfect perceptions. Inference is the correct reasoning. 
Abh&va (non-existence), arth&patti (presumption) and upama (analogy) 
(though they are varieties of proofs according to some) all fall 
under the category of Anum&na or Inference (and are not separately 
mentioned). Because non-existence, &c., are only different modes of 
inference. In fact, the vedic text (v&kya) is the only faultless proof, for 
the V&kya or the vedic text is called the best 4gama or the most faultless 
verbal testimony. 

(The various schools of philosophy admit different kinds of proofs. 
Thus the Charv&kas admit only one means of right knowledge, viz 
perception (partyak§a), the Vaisegikas and Baudhas admit two, viz ., 
perception and inference (anum&na), the Sankby&s admit three, viz. t 
preception, inference and verbal testimony (&gama or fiabda), while the 
Naiy&yikas, whose fundamental work is the Ny&ya-sfitra, admit four, 
viz., preception, inference, verbal testimony and comparison (upam&na). 
The Prabh&karas admit a fifth means of right knowledge called presump¬ 
tion (arthapatti), the Bhattas and Ved&ntins admit a sixth, viz ., non-exis¬ 
tence (abh&va), and the Paur&nikas recognise a seventh and eighth means 
of right knowledge, named probability (sambh&va) and rumour (aitihya). 
(S. B. H- Ny&ya Sfitras, page 3.) 

(Then arises the question when is a person to be considered as 
defeated in argument ? About this the following is the rule ) 

It is said to be a defeat, when there takes place an inversion of 
ascertainment of truth (in the case of a v&da), or when the disputant sub¬ 
mits to the position taken up by his opponent (in the case of Jalpa and 
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VitandA). This is the rule in all forms of debate, whether it be a dis¬ 
cussion or wrangling or cavilling. 

(An inversion of ascertainment of truth takes place when instead of 
establishing the truth sought to be ascertained by the parties, the argu¬ 
ments load to the opposite conclusion.) 

In the case of wrangling and cavilling, the person is defeated when 
he assents to the proposition of his opponent. 

(What is to be done to the persons who are defeated in an argu¬ 
ment ?) 

When there takes place an inversion of the ascertainment of truth, 
and the party defeated does not assent (through pride or through false 
reasoning) to his defeat, then he is to be punished, even though the debate 
be of the nature of vAda, more so if it be a Jalpa or a VitandA debate. 

(Who is to award the punishment and what should be the penalty ?) 

(The preceptor should award punishment), but in the case of pupils 
not under the control of the preceptor, the king should award punish¬ 
ment. The punishment by the preceptor is by rebuke or word of mouth. 
The punishment by the king may be by fine or by corporal punishment 
also. The punishment by the preceptor may also be by fine, if the student 
assents to it. It may be also by inflicting a penance on the student such 
as to undergo fasting, &c. (A teacher, however, cannot inflict a fine on 
the student, if the latter demurs to it. Not so in the case of the fine 
inflicted by the king.) The punishment awarded by the king may be 
carried out by force, the amount being regulated by the gravity 
or lightness of the offence. 

(What should be done if there takes place an inversion of ascer¬ 
tainment of truth, &c., and the defeated person acknowledge his defeat? 
Is he to be punished then also? In the case of assenting to the posi¬ 
tion of the opponent, by acknowledging his defeat, there is no punishment, 
even in wrangling and cavilling, much less so in the case of vAda or 
discussion. 

(What is the penalty when a disputant is defeated in cavilling 
(vitaijdA), and after assenting and thus evading punishment, he goes 
about preaching his refuted doctrines? What is to be done with 
such a destroyer of truth, tattva-viplava kArf?) When a person defeated 
by the good people in argument, in a public assembly, persists in 
destroying the truth by again preaching his refuted doctrines, which 
he had recanted, he should be taken to the king, who should cut off 
his tongue, and branding him with a crow's raavk (on his forehead) 
exile him from his kingdom. 
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(What are the doctrines the preaching of which is considered a 
destruction of truth or heresy ?) 

Tattva-Viplava or the preaching against the true-tattva is of 
five kinds:— 

(1) to preach that Lord Vi§nu is equal to some other God; 

(2) to preach -that Lord Visnu is no other than one of the Gods ; 

(3) to preach that the Lord Visnu is inferior to some of the God 
or Gods ; 

(4) to preach upsetting the prevailing order of Sri and other 
tattvas, giving importance to the merits and demerits of those tattyas 
according to his own fancy ; 

(5) to preach that some other form of religion is superior to 
Vi§nu Bhakti. If the preacher of revolutionary ideas in religion be a 
Ksatriya, or a Vaisya, or a Sftdra, the king should put him, then 
and there, without hesitation, to death ; whilst in the case of a Br&hmana 
he should have his tongue cut off. 

In V&da (discussion) as well as in Jalpa (wrangling) one should 
adduce proofs in support of his own conclusions; and at the same time, 
he should have recourse to such arguments as may show the faultiness 
of the view of his opponent. This is the honest way of carrying on 
discussions. If the proof adduced by the opponent be not of the 
nature of a text (V&kya), such as a quotation from the Vedas &c., a 
good reasoner should find out some fallacy therein ; and if it be of the 
nature of a V&kya or text, he should give an explanation, different 
from that of the opponent. A good reasoner must establish his 
conclusions from the Vedas, and in order to convince the opponent 
with the truth of his own explanation, he should quote other extracts, 
in order to suit the explanation given by him; and here he should have 
free scope in resorting to various modes of reasoning. Varieties in 
the modes of reasoning must not be used, however, from the very 
beginning. 

Jalpa (wrangling) is that form of Kath&, the arguments in which 
are carried on, with a spirit of emulation or combativeness, between 
two rival, but honest, persons, simply with the object of showing or 
establishing one’s superiority in learning over auother; or simply with 
the object of gaining some object such as fame, etc. In such a disputa¬ 
tion, the king should examine the extent of .learning of the competitors. 
In Jalpa (wrangling) the extent of learning of the two rivals must bo 
examined, first, before they begin the combat. Therefore, the umpires 
that are engaged should all be Visijm Bhaktas or religions persons* They 
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should be versed in all the sciences, in order to be able to grasp 
thoroughly, or understand the words of the two opponents. Their number 
should be five or seven, or more if available. The umpires engaged 
should have the consent of both the opponents as such. These umpires 
should weigh thoroughly the questions put and the answers given. The 
umpires are also called the ‘questioners,’ because they may also put ques¬ 
tions to both the opponents. Where the umpires or the questioners can¬ 
not be had, both the opponents would have to show their learning before 
the common people, where there is no possibility of their learning being 
judged. Disputation of the nature of Jalpa (wrangling) is fruitful, when 
both the parties are equally matched. Otherwise, the defeat of one of 
them will inevitably follow. The one who proves inferior in 
learning, should acknowledge himself as a disciple of one who proves his 
superiority. Failing to do so, he brings on himself rightly deserved 
punishment, similar to the one spoken of in the case of the discussions of 
the nature of V&da. (Such is what is called Jalpa disputation; it is 
between two opponents, who are almost equally matched in learning). 

Since in Vftda discussions, the objects in view is to ascertain 
what is the real truth aud to convince the other side, so the person 
defeated may put questions again and again, till he becomes fully 
convinced. But in Jalpa disputations, no questions can be put a 
second time after the defeat, without the permission of the members 
of the assembly. 

The disputation that the good and orthodox people carry on in 
a spirit of emulation with those that preach revolutionary and heretical 
doctrines is what is called VitandA. It is said by those that are skilful 
in the science of debate that in VitandA, the disputant is not bound 
to establish his own view, but he seeks merely to demolish the position 
of hiB opponent. Those that are good and (orthodox) carry on the 
VitandA-disputation, with the above object of refuting the views of their 
opponent: whilst the opponents of the good people carry on the disputa¬ 
tion of the nature of Jalpa, t.e , they try to establish their own views 
and to refute the views of the good people. So the whole disputation, 
between the good people and their opponents (the heretics), though it 
passes by the name of VitaqdA, is yet in reality of two-fold nature— 
the disputation is Vita^dA on the part of the orthodox, and Jalpa 
on the side of the heretic. Before such wicked opponents, the wise 
should keep their own views concealed; and ought not to try to establish 
their own points. On the contrary they ought to try to prove the 
weakness of their opponent's view, by force of seer reasoning (and 
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not on the strength of the Vedas). This is the means that a wise 
disputant should adopt! in meeting their wicked opponents, the 
preachers of the revolutionary doctrines, the heretics. It has been 
said that the wise and good people need not establish their own 
views, but demolish those of their opponents, for the wicked heretics, 
when defeated, are in duty bound to accept the views ef their opposite 
party, for their own views become prohibited and unorthodox. 

By heretical religion is to be understood any religion other than 
Vi§nu Bhakti or steady attachment to the Lord Vi$nu. The views of 
all the Bauddhas, the views of all the atheists, free-thinkers &o., are to be 
known as heretical and revolutionary, and they should be refuted by their 
own words, by the force of reasoning only. 

If one is arguing with a heretic, who does not believe in the autho¬ 
ritativeness of sacred scriptures, it is useless to quote texts from the 
Vedas, before such an opponent. Such a person should be addressed by 
the orthodox disputant who believes in the authority of the Vedass 
thus :—“O friend 1 the side that you have taken up, is it for the 
“purpose of establishing Dharma or is it purposeless ? If you say, that, 
“it is for the sake of Dharma. then you admit the authority of the Vedas, 
“and give u,> your position «»f a non-believer in Agama. For Dharma can- 
“not be ascertained without the knowledge conveyed by the sacred scriptures 
“(Agaraas) If you say that Dh&rmas like Hims& or the killing of animal 
“life can be proved to be sinful, without having recourse to Revela¬ 
tion, and by reason only ; we reply that we can also prove by reason, 
“that Hini3& or the killing of animal is the cause of Dharma, when such 
“animals are killed in sacrifice. But if you say that 1 ! have taken up 
“this side without any purpose/ then what will be your answer, if I beat 
“you .and tell you ‘I am beating you without any purpose/ 99 This is how 
a non-believer in Revelation should be met by believers in Revelation. 

If in a Vitand& disputation, the orthodox party is unable to main¬ 
tain his position in argument with the heretic, then all the good people 
present in the assembly, should combine together, in preventing the 
heretic from winning a victory over the orthodox. 

(Who are to be considered as orthodox or good people ?) By the 
word Sat ( ^ ) <• e., good and honest people, are to be understood those 
who do not believe that there is any body either equal or superior to the 
Lord Visnu, who know the Lord Visnu is neither that Aksara ( ) nor 

Kfara ( ), who know that there are gradations among the Jivas, and in 

the works of Prakriti, and those whose religion is the worship of the 
Bhag&v&n Vifnu. 
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Whfin th6 heretics (Asat people) are defeated in argument, the 
King Should cause punishment to be meted out to such persons. If on 
the contrary, the orthodox or Sat party be defeated by the heretic, then 
the King should remain neutral, and wait till the combined party of the 
orthodo* defeat the heretic. When the heretic is thus defeated, then the 
King should punish such a heretic. 

All this is from the book called Brahraafc&rka. 

COMMENTARY ON MANTRA 2. 

The word b&na ( gno ) in the mantra, does not mean the piece of 
bamboo pinned at the head of a shaft ; but it means the arrow-head 
which is made of steel. It has been said in the Padma Pur&na:—“The 
black-smith did not show the King the sharp arrow-head (bana) which 
was fixed at the extremity of a shaft/ 1 

COMMENTARY ON MANTRA 3. 

(It is not proper to say that the Lord is the support of Mfilaprakriti 
who supports everything. The epithet Akyara which means indestruc¬ 
tible is applicable to Mfilaprakriti also For she is also Aksara, indestruc¬ 
tible. Similarly the attributes ( neither gross nor tine/ &c., are also not 
confined to the Lord, but may be applied to Mfilaprakriti also. The 
comrnfentator therefore gives authority for his explanation):— 

In this Skanda Pur&na it is said that “Sri is to be understood by 
“the word iLkfisa, because she is all-luminous (k&6a means light). This 
“&rt is understood to be the support of all. The supreme Viynu is the 
“support of Sri herself, and the qualities of “neither gross nor fine,” etc., 
“are applied to the Lord only.” 

(Gfirg! twice puts the Bame question to Y&jfiavalkya in the same 
words in this Brfihmana. It is a rule of logic that a person who repeats 
his questions must be rebuked. Thus among the occasions for rebuke, 
repetition is one. Thus in book fifth, chapter 2, Sutra l, of the Nyaya 
Sfitras, we find twenty-two occasions for rebuking (Nigraha.) 

The occasions for rebuke are the following 

(I. Hurting the proposition, 2. Shifting the proposition, 3. Oppos¬ 
ing the proposition, 4. Renouncing the proposition, 5. Shifting the reason, 
6. Shifting the topic, 7. The meaningless, 8. The unintelligible, 9. The 
incoherent, 10. The inopportune, II. Saying too little, 12. Saying too 
much, 13. Repetition , 14. Silence, 15. Ignorance. 16. Non-ingenuity, 
17. Evasion, )8. Admission of an opinion, 19. Overlooking the censur¬ 
able, 20. Censuring the non-censurable, 21. Deviating from a tenet, and 
22. The semblance of a reason. 

(According to the rules of Logic, therefore, G&rgl commits a repeti* 
tion, in putting the same question. In Mantra 3 of this Br&hmana she 
puts the question; c O Y&jfiavalkya, that of which they Bay that it is 
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above the heaven, beneath the earth, embracing heaven and earth, past, 
present, and future ; tell me in what is it woven, like warp and woof?’ 1 
And she again asks the very same question in Mantra 6 : c O Y&jfia- 
valkya, that of which they say, that it is above the heaven, beneath the 
earth, embracing heaven and earth, past, present, and future, tell me in 
what is it woven, like warp and woof ?' Why is she allowed to put the 
same question twice, against the rules of logic ? To this the author 
answers:—) 

The same question is put a second time, in order to get answer from 
Y&jii&valkya, not in a figurative language, but in a positive assertion, that 
the MAla Prakriti is the support of all. The answer given by Y&jfia* 
valkya on the second occasion, is differently worded, from the answer 
which he gave to the first question. On the first occasion he said ; 
“AkAse Tad Otarn Cha” On the second occasion he says. “Ak&sa Eva 
Tad Otam Cha Protain Cha. ” Thus he uses the emphatically limiting 
particle “Eva” in his second answer, showing thereby, that the Ak&Sa 
(the Mulaprakriti) was not the support, in a figurative sense, but in the 
true sense of the word. Therefore, there was no repetition in the question 
put by G&rgi. 

Thus in the Brahm&nda Pur&na we find:—“Even in a disputation 
(Katha) of the nature of Cavil (Jalpa) where the parties seek victory 
over each other, a repetition, or the use of a wrong word or 
saying too much or too little, etc., is not considered a cause of defeat, 
much less so should it be considered a cause of defeat, in a disputation of 
the nature of V&da (discussion).” 

Nett .—According to this opinion, the discussion between Gtfgi and YAjfiavalkya was 
of the nature of Vada and not Jalpa, and hence the repetition m Such a case is not 
reprehensible. 

Minor faults mentioned above, oannot be regarded as causes of a 
man's defeat in a discussion, for, these may be possible even in a man 
who is greatly learned. 

(Where must we then consider a fault to be an occasion of defeat ? 
To this the author answers ) 

“When there is an inversion of the ascertainment of truth (when the 
conclusion arrived at is contrary to the proposition sought to be estab¬ 
lished, or when there is sny fault in employment of terms, or when there 
is irrelevancy) .or where there is delay even for a moment, that shows the 
weakness of learning of tho party and consequently sudh a party must 
be considered as defeated.’ 1 This is in the Brahmhi^a Par&fa. 
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Therefore, only that repetition, etc., is to be considered as on occasion 
for defeat (and rebuke), which is a repetition of a proposition opposed 
to the truth sought to be ascertained, etc. 

Note ,—'For example, where a party goes on repeating a proposition which has 
already been refuted. Such a repetition is a cause of defeat, and not every repetition. 

COMMENTARY ON MANTRA 8. 

(The Akgara has been described ‘‘as neither coarse, nor, fine, neither 
short nor long, neither red (like fire) nor fluid (like water) ; it is without 
shadow, without darkness, without air, without ether, without attach¬ 
ment, without taste, without smell, without eyes, without ears, without 
speech, without mind, without light (vigour), without breath, without a 
mouth (or door), without measure, having no within and no without, it 
devours nothing, and no one devours it.”) 

(This might mean that the Lord is not a substance at all and has 
no Svabh&va or existence of his own. To remove this doubt the author 
says :—) 

The Lord Jan&rdana is said to be not coarse nor fine, etc,, in the 
sense that he is not coarse nor fine etc,, in the worldly, well-known ordinary 
significance of these words ; and not that the Lord has no body of his 
own, etc. The Mantra does not describe the non-existence of all kinds 
of SthfiUat&, etc. 

(But the Mantra also says the Lord has no Tamas or darkness. Does 
it also mean, that the Lord has no physical darkness, but that He has some 
darkness of His own which is unworldly. To this the author replies:—) 

The Lord has no Tamas absolutely, for His knowledge is never 
darkened by any obscuration, as is the case with other beings. There is 
nothing which can obstruct the knowledge of the Lord. It is the nature 
of Tauias to hide knowledge, but the Lord is all knowledge. 

(It has been said above that the Lord devours nothing and no one 
devours him. This is a doubtful phrase and the author explains it 
thus:—) 

Since the Lord is independent, he is not devoured or killed by any 
body. Had the Lord been killed by any body, then the killer would be 
superior to the Lord. 

MANTRAS 9 to 11. 

(In Mantra 9 it is mentioned that “by the command of that Akgara 
“(the imperishable), 0 GArgi, sun and moon stand apart. By the com- 
“maud ot that Aksara, 0 Q&rgt, heaven and earth stand apart. By the 
"command of that Ak$ara> O GArgf, what are called moments (nirnesa), 
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“hours (muhftrta), Jays and nights, half-months, months, seasons, years, all 
“stand apart. By the command of that Aksara, 0 Gargi, some rivers flow 
“to the east from the white mountains, others to the west, or to any 
“other quarter. By the command of that Aksara, 0 G&rgi, men praise 
“those who give, the gods follow the sacrificer, the fathers the Darvi- 
“ offering.") 

(These words Dydv& Prithivyau, &c., used in the Mantra are generally 
translated as heaven and earth, &c. They, however, do not mean so. 
The author explains thorn thus :— 

In the Mah&raim&Hisa, it is said, that the word Dy&va-Prithivyau 
mean 5ri and the presiding deity of the earth. The words Stirya and 
Chandram& as used in the Mantra, mean Brahm& and Rudra respectively. 
The word Dyau literally means luminous, and as Sri is all light, there¬ 
fore Dy&v& means »§ri. Prithivi comes from the root Prithu or extended. 
Sfirya literally means the giver of knowledge or knowledge, and hence 
it means Brahm& Chandra literally means the giver of joy, and hence 
it means Rudra, because He ordains all joy. 

The Lord Hari is the support of all these and He is the ruler of 
them from eternity and independent of any one else. No doubt 6ri is the 
support of everything in the universe, but Bhe gets this power of support¬ 
ing everything from the Lord. It is under the command of Vi§nu that 
she supports all, and not because she has any power independent of him. 
She is always under the control of Visnu. The only independent being 
is the Lord Hari alone from all eternity. 

COMMENTARY ON MANTRA {continued ). 

In Mantra 8 it was mentioned that the Lord has no mouth. It 
does not mean that the Lord has no body. The author explains thus by 
an authority.) 

It is thus written in Var&ha Pur&na:—The Lord has no Pr&kptic 
body (material body) consisting of flesh, fat and bones, etc., because there 
are no parts in Him, The Lord by the very fact of his lordliness, shows 
that He is not a composite being, but His form is truth and He is change¬ 
less and constant existence. 

(It has been explained above that the Srutis deny only a Material 
form to the Lord, and that the Lord has a form of His own. An objector 
says:—“Is it not possible that the Srutis deny absolutely every form 
to the Lord ?” The Commentator therefore, quotes a $ruti to show 
that they ascribe a non-material form to the Lord :—) 

Aditya varjam tamasastupkre (Vkjasaneyi Saihhitft 31.18.) “Of 
sun like lustre beyond darkness (of matter).” So a/so texts /ike rr apor 
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agiy&O, raahato roahiy&n,” “smaller than the smallest, and bigger than 
the biggest,” “Sahasra-sirsA purusa”, “The purufa with thousand 
heads,” Ac., show that the Lord has a form, though not material. 

(You have explained the text ‘asth^am’ by saying that the Lord 
has no material thickness, but He has a thickness of His own. How is 
this explanation valid ? To this the Commentator answers:—; 

There is nothing strange in this explanation. Such explanations 
occur other passages also. Thus in the GltA (13. 12) occurs “ na sat 
tan nAsad uchyate” :—“ He is called neither being nor non-being.” 
Here absolute existence is not denied to the Lord, but only relative 
material existence; that is, the Lord is not a Sat or gross material 
existence, nor Asat or subtle material body, but He is immaterial. 

An objector says:—.“In the same sentence occur “ asthfilam 
ahrasvam, Ac,” as well as “ atamas, &c.” You explain the first epithet 
by saying that the Lord has got no material grossness, &c., but you 
explain the other epithets like atamas, Ac., by saying that He has got 
no darkness absolutely. To be consistent you ought to say, that He 
has got no material darkness, but he has some non-material darkness.” 
To this the Commentator says:— 

There is nothing out of the way in such an explanation. Thus 
in the text aduhkharn asukham samam:—He is painless, He is 
‘pleasureless, He is equable,” there is absolute denial of pain, but 
relative denial of joy. There is joy or sukhatn in the Lord, but it 
is not material pleasure. 

Similarly in the text na prajflam,- nAprajriam “ He is neither 
knowledge nor ignorance.” The ignorance is absolutely denied 
regarding the Lord, but the denial of Knowledge is only relative, 
namely, the knowledge of the Lord is not like the brain knowledge 
of ordinary beings. 


Ninth (Sakalya) Brahman am. 

MANTRA III. 9. I. 

3TO scn^r: mre? 

i fSifk^T iropft 

** sctctt 
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^ |T5rm ^sr fan \ 

|i5rr^ spc^sr^scT srifra^ren 
^f%f^Tmm |i5n^ fan i sni 

fr^twm tisrm ^r^cr f stt i 

mm ftare gsr^sr mfrsr^c*nare fc*ftrom 

ftar* *>?^r $stt mffor^f^3F ftare 

SEcTft % srsrc^r ^ SJrfT 5T*TC^ sft^ II X U 

WT Afcha, then. Vidagdhah, Vidagdha by name, 

&&kalyah, born in the family of Sakala. ipf Enam,him; YAjfiavalkya. 
^ Paprachchha. asked, f Ha. «?r5?^f3T Y&jnavalkya, Oh, Y&jfiavalkya. 

Kati, how many. ^T: Dev&h, gods. $R| Iti. g: Sah, he; Y4jnavalkya. 

EtayA, this. NividA, by the mantra called Nivit. 

VaiSvadevasya, of Vaisvadeva S&stra. fafaftf Nivid i, in the mantra known 
as Nivit. mtfri: Y&vanfcah, as many. Uchyante, have been said. 

»fer^ Pratipede, knew W. Trayah, three. ^ Oha. ?ft Tri, three ; three 
times. JERK: Satah, hundred. ^ Oha, and. ?rqi Trayah, three. * Oha, 
and. Tri, three times. gff^TT SahasrA, thousands. ^ Oha, and. $F?| 
Iti. lit Om, yes; just so. j[f?r Iti. ms Uvacha, said (Vidagdha). 

Kati, how. Eva, only ; the superior to them all. Devah, the Devas; 
the gods. mSf^5^»T VAjiiavalkya, Oh, YAjnavaJkya. jfa Iti. vuf&wi 
Trayastrimsat, thirty-three- Iti. W Om, yes; just spoken. ff?r Iti. 

3 * 1 * UvAcha, said (Vidagdha) Kati, how many, ** Eva, only; 

superior even among them. DevAh, the gods, *1^*31* YAjfiavalkya, 

Oh, YAjfiavalkya. §at, six. fta Iti. sit Om, yes ; just so. ft* Iti. 
3 * 1 * UvAcha, said, * Ha. Kati, how many. 15 * Eva, only ; superior 

even among them. |*r: DevAh, the gods. * 19 * 39 * YAjfiavalkya, Oh, 
YAjfiavalkya. Iti- **: Trayah, three. $f* Iti. sit 0», yes; just 
so. *F* Iti. 391* Uvacha, said (Vidagdha). g Ha. *fa Kati, how many, 
ig* Eva, only, superior among them. $9T* DevAh, the gods. *t9<H4tl 
YAjfiavalkya, Oh, YAjfiavalkya. $f* Iti. Dvau, two. $f* Iti. *t 0*, 
yes; just so. ffil Iti. sure UvAcha, said (Vidagdha). f Ha. qtfir Kati, 
how many. 15 * Eva, superior among them. $*T: DevAh, the gods. *19*99* 
YAjfiavalkya, Oh, YAjfiavalkya. ffil Iti. *«m? Adhyardha, one and a half, 
^far Iti. sit 0 *, yes ; just so. Iti. ms UvAcha, said (Vidagdha). V 
Ha. SpF« Kati, bow many, i$* Eva, superior among them. $ 9 i: DevAh, 
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the gods. Yfyfiavalkya, Oh, Y&jfiavalkya. Iti. 15 c Ekah, one. 

Iti. sif Oim, yos ; just so. Iti. 39 T* Uv&cha, said, f Ha. 
Katame, which. ^ Te, those. Trayah, three. * Cha, and. ?ft Tri, 

three times. Q3fi Sat&h, hundred. 9 Cha, and- 93 : Trayah, three, si Cha. 

Trl, three times. Sahasra, thousand. *9 Cha, and. ffif Iti. 

1. Then asked him Vidagdha, the son of Sakala,— 
“How many devas are there, Yajnavalkya?” 

He (answered)—“This can be learnt from the Nivit; 
as many (devas) as are mentioned in the Nivit of the Vaisvadeva 
(&astra), (so many are there),— viz., three and three hundred 
and three and three thousand.” 

“Yes,” said Vidagdha, “and how many devas are there, 
Yajnavalkya ?” 

“ Thirty-three,” he answered. 

“ Yes,” said Vidagdha, “ and how many devas are there, 
Yajnavalkya?” 

“ Six,” he answered. 

“Yes,” said §akalya, “ and how many devas are there, 
Yajnavalkya ?” 

“ Three,” he answered. 

“Yes,” said Vidagdha, “and how many devas are there, 
Yajnavalkya ?” 

“ Two,” said he. 

“Yes,” said Sakalya, “ and how many devas are there, 
Yajnavalkya?”—“ Adhyardhya,” answered he. 

“Yes,” said he, “and how many devas are there, 
YSjnavalkya ?” 

“ One,” he answered. 

“ Yes,” said he, “and which are these three and three 
hundred, and three and three thousand?”—210. 

MANTRA III. 9. 2. 

^ ftaiwffnm $m 

^ fT^aJTT^- 
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Sah, he ; Yajnavalkya. TJv&cha, said, f Ha. Bte, those 

that thou askest. Es&m, these ; of the thirty-three. tfgtTTW: MahimAnah, 
glories ; inferiors or subordinates ; members of the family. Eva, only, 
5 Tu, on the other hand. ***fefen Trayastrimsat, thirty-three, Eva, 
only ; in reality. ^T: Dev&h, gods. Iti. Katarne, which. % 

Te, those, snftsf TrayastriASat, thirty-three. Iti, Astau, 

eight. 933: Vasavah, Vasus. Ek&da§a, eleven. ?5JfT: Rudr&h, Rudras, 

DvAdasa, twelve. Adityah, Adityas. ^ Te, these. 

Ekatrimsat, thirty-one, Indrah, son of V&yu. Eva, only. ^[Cha, 
and. SHVWfas PrajApatih, Jayanta son of Indra. W Cha. srafef&T 
Trayastrimsau, thirty three. 5 % Iti. 

2. Yajnavalkya replied, “ All these three and three hundred 
devas are partial glories, of (the following) thirty-three, whilst 
thirty three only are in reality the chief Devas. 

“ Which arc these thirty three ?” (asked Vidagdha.) 

“Eight Vasus, eleven Rudras, twelve Adityas, these are 
thirty one ; and together with Indra (the son of Vayu) aijd 
Prajapati (Jayanta, the son of Indra) these are thirty-three,”— 
said Yajnavalkya.—211. 

MANTBA III. 9. 3. 

4ft sr^rsr ^ srf 

rr^Tf f 1m n 3 n 

Katarne, which. TO3T: Vasavah, the Vasus. Iti. 

Agnih, Suparna ; Garuda. Cha, and. Pfithivi, the wife 

of Garuda. * Cha. wrg: V&yuh, SfitrAtman. * Cha, and. Anfcari- 

kgam, SraddhA, the wife of Sfltratraan. W Cha. Adityah, Siva, 

* Cha, and. Dyau, Um& the wife of Siva, w Cha, and. Chan- 

dram&h, KAma. w Cha, and. WJfCTfol NaksatrAni, Indra. The plural 
number indicates that Indra assumes many forms. * Cha, and. Efce, 
these. WW: Vasavah, the Vasus, ff: Hi, because, ^^5 Etesu, in these 
eight, Idam, this. Sarvara, whole. Vasu, world. fiw Hjtam, 
founded. Iti, Tasm&t, therefore. 3CW Vasavah, the Vasus. 

ffr Iti. 

3 . “Which are the Vasus?” asked Vidagdha. 

45 
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“Agni (or Garuda), Prithivi (or Garuda’s wife), Vayu 
(or Sutrdtma), Antariksa (or Sraddha, the wife of &utratma), 
Aditya (or Siva), Dyau (or Uma, the wife of Siva), Chandra- 
ma (or Kama), Naksatra (or Indra),—these are the Vasus. In 
them this whole world is founded ; therefore, they are called 
Vasus.”—212. 

MANTRA III. 9. 4. 

cEcT** JTT^T 

fmiiSn 

Katame, which, 56^7: Rudr&h, the Rudras. Iti. 

Puruge, in the Jiva. STT<QTS PranAh, the PrAnas, fcho^e that regulate the 
five organs of perception and the five organs of action, Ime, these, 
the ten sons of V&yu, such as Dak^a, &c. Dasa, ten. AtmA 

Bfihaspati ; the presiding deity of Buddhi. Ekadasah, the eleventh. 

^ Te, those eleven. YadA, when. 3NPTT3 Asmat, this. Marty At, 

from the dying man. Sarir&t, from the body. UtkrAmanti, 

leave ; go out. Atha, then, Rodayanti, (make the relatives of 

the dying man) weep or shed tears, gef Yat, because. ^ Tat, then. 

Rodayanti, (make the relatives of the dying man) weep. 

Tasm&t, therefore. RudrAh, the Rudras ; those that make weep. 

4. “Which are the Rudras ?” asked Vidagdha. 

“ These ten devas of Pranas in a man and Brihaspati, the 
deva of Buddhi as the eleventh, when these presiding devas 
go out of the body of a dying man, then they make the 
relatives weep. They are called Rudras, because they make 
them weep.”—213. 

MANTRA HI. 9 . 5 . 

ffSf % RTOT: 

3TTf^c*TT ^ qfoT t 

^TRT ll H ll 

4R& Katame, which, Adity&h, Adityae. Iti. 

Saiivatearasya, of the year. ^ Vai, indeed. Dv&dafia, twelve 
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presiding devas. mat: MAsAh, (of) the months. Ete, these. vnfipqt: 

AdityAh, Adityas. ff Hi, because. Ete, these ; these twelve presid¬ 

ing devas of the months, namely. I. Dhata, 2. AryamA, 3. VivasvAn, 
4. PusA. 5. TvastA. 6. Savita. 7. Bhaga, 8. Parjagya, 9. Varuga, 
10. Mitra, 11. Yatna, 12. Indra. ldatn, this. at Sarvam, all ; 

suoh as Ayu, &c., of the living beings, W?qRT AdadAnA, taking, iffclT 
Yanti, go away. ^ Te, they ; the twelve months. qq Yat, because. vt 
ldatn, this. Sarvam, all, i.e , Ayu, &o., of all the living beings. 
AdadAna, taking. tfffl Yanti, go away. a’QTRt TasmAt, therefore. 
AdityAh, the Adityas. Iti. 

5. “Which are the Adityas?” asked Vidagdha. 

“The presiding devas of the twelve months of the year 
are the Adityas; for, these take away all this as they pass. 
Since, as they pass, they take away all this, therefore they 
are called Adityas.”—214. 

MAN TEA III. 9. 6. 

Jmnmnrir i 

qfr: i \ 

qfr f f m u \ u 

^qq: Katamah, which. Indrah, Indra, son of VAyu. qqfq; 

Katamah, which. qjTfqfq: PrajApatih, PrajApati (Jayanta). Iti. 

Stanayitnuh, the presiding deva of thunder, qq Eva, only, 
Indrah, Tndra, son of Vayu. q5F : Yajfiah, the presiding deva of sacrifice, 
qsmfq: PrajApatih, PrajApati. '^Rr Iti. Katamah, which, qiqfqq: Stana¬ 
yitnuh, the presiding deva of thunder, Iti. frofas Asanih, the deva 
of thunder bolt or Vajra. Iti, qjqq: Katamah which, qy: Yajfiah, 

the deva of sacrifice. Iti. Pasavah, the presiding deva of 

animals. 

6. “Who is Indra, and who is Prajapati?” asked 
Vidagdha. 

Yajnavalkya said: “ The deva of thunder is Vajra (Indra, 
a son of Vayu), the deva of sacrifice is PrajSpati.” 

“Which is the deva of thunder?” asked Vidagdha. 
“The deva of thunder bolt,” said Yajnavalkya. 

“Which is the deva of sacrifice ?” asked Vidagdha. 
“The deva of animals,” replied Yajnavalkya.—215. 



$56 BltlHADARANYAKA- VPAN1SAD. 

M ANTE A III. 9. 7. 

g&sft yrocfr w 

sfNti u * ii 

Wlil Katame, whicli. Sat, six. Iti, sifjy: Agnih, Suparna ; 
Garuda. w Cha, and. Prithivt, the wife of Garuda. Oha, and. 

*IJ: V&yuh, Sfitr&tinfl. w Cha. and. Antariksam, SraddhA, the 

wife of Sfitr&tmfl. ** Cha, and. s»Tf?c*t. Adityah, Siva. tft: Dyaufc, 
UinA, the wife of Siva. w Cha, and, Etesu, these. Sat, Six. ffc 

Hi) since. ** Idara, this, Efce§u, in these. 5* Idam, this ; Jfi&na, 

Vijn&na, Aisvarya, Virya, Sri and Yasa. qz §at, six. Sarvam, full ; 
ftilly developed. *fa iti. 

7. “Which are the six ?’’(asked Vidagdha). 

“ Agni (Garuda), Prithivi (Garuda’s wife), Vayu (Sutratma), 
Antariksa (Sraddha, the wife of Sutratma), Aditya (Siva), Dyau 
(Uma, the wife of Siva)—these are the six devas. Because in 
these six, the six qualities, viz ., Jnana, Vijnana, Aisvarya, 
Virya, Sri and Yasa are fully developed.”—216. 

Note .—These are the six powers of godhead. 

MANTRA III. 9. 8 . 

t t 3 " %T^3T 

$siT ?f% i ^ ft forrfsrr^?w am- 

sjfir 1 f m i ^ts*t fra u c « 

Katame, which. $ Te, those. 3W Trayah, three. §*r: DevAh, 
the Gods. Iti. 1$ Iuae, these, namely, Agni, V&yu, Aditya, i.e ., 
Vindra or Garuda, V&yu and Mahesvara or Siva. SW Trayah, three. 
$TOt: Lok&h, the worlds, or supports of thoir consorts : Intelligences. 
EYa, only, ff Hi, since, qw Esu, in these, in these, in the three Intel¬ 
ligences, V&yu, Vindra and Mahesvara. ^ Ime, these. Sarve, all, 
Dev&h, the Gods. Iti. Katamau, which. Tau, those. 

Dvau, two. Devau, the Gods. 5 % Iti. Annatn, food, namely, 

SraddhA. It is composed of two words surpassing and sf leader. 
Excellent Leader. 15 * Eva, only, the well-known. STP3: Pranah, the 
chief of the VAyus. Iti, Katamah, which, snsqvc: Adhyardhah, 

Adhyardha, Iti. «r: Yah, which, wf Ayam, this. Pavate, 

purifies or blows. ^f?l Iti. 
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8. “ Which are the three devas ? ” (asked Vidagdha). 

“The three Intelligences, named Vayu, Vindra (Garuda) 
and Mahesvara Siva,” said Yijnavalkya, “ for within them all 
other devas are (comprehended).” 

“Which are the two devas ?” (asked Vidagdha). “ SraddhS 
(Annam) and her spouse, the Chief of the Vayus,” said 
Vljnavalkya. 

“Which is the Adhyatdha ?” (asked Vidagdha). 

“ He who purifies,” said Yajnavalkya.—217. 

mantra III. 9. 9. 

jtpji * 5^r rsrr^firr’sr^rt u « u 

SRTfT; Katamah, which. Adhyardhah, Adhyardha. tti. 

if: Ya^, who, being the support of all. Ayam, this. Pavate,pu rifles. 

Iti. Tat, therein, i.e ., about V&yu being Adhyardha. attg: Afiuh, 

they questioned, the assembly asked. Yat, that, wf Ayam, this. 
Ekah, one. Iva, like, Eva, only. Wfh Payate, purifies. W Ath&, 
then, q&t Katham, how. fTwpjf: Adhyardhah, Adhyardha or one and a 
half, l£. 5 % Iti. Yat, because. Asmin, in him. vi I dam, 

this. Saryam, all ; such as Jn&na, Vijnana, Ac. Adhy&rdhnot, 

increased ; obtains increase. Iti. Katamah, which. Ekah, 

one, ^ Deva, god. Iti. srnn: Pr&nah, Yisau ; the Supreme God. 

Iti. *?: Sah, he ) the Pr&na or Vi$nu. flTU Brahma, full in all the 
qualities, Tyat, that which never decays ; ever-lasting, ar ei*tr and 

always existing as such A.chaksate, they say. ^ Iti. 

9. [“Which is the Adhyardha? ” (asked Vidagdha). 

“ He who purifies,” said Yajnavalkya.] 

“ Here it is objected,” said the assembly, “ he who purifies, 
is one even ; how then is he Adhyardha or ii (one-and-a-half)?” 

“ Because all obtain increase in him, therefore is he 
Adhyardha,” said Yajnavalkya. 

H e Viyu, the most beloved son of God, cannot be said to be separate 
fro n God, and so he is not second : nor can he be said to be God himself, so he cannot 
be said one. Therefore, from his unique position, he is said to be one-and-a-half. 
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“Which is the One God ?” (asked Vidagdha). 

“Prana, namely, Visnu,” said Vajnavalkya, “ and He is 
Brahman or full, and He is called Tyat or that which never 
decays but always exists as such”.—218. 

MANTRA III. 9. 10. 

TqqHcqahqtrSR: q*renTW^irT^rTT I 

^ qi SHT ?r q^q&>qq*qTcq5!: q^Tcq ^ 

^snq^acrrefa: m ^ ^ qfq i 

§tqrq II H 

Y&jnavalky a, Oh, Yajnavalkya, q*q Yasya, whose. qfaqt 
Pfithivi, the earth, Eva, only. Ayatanarn, abode ; support. 

qrflT: Agnih, Rama, the presiding deity of V&k. ^rq>2 Lkoah, the outward 
manifestation. ¥T«t: Vanah, the mind ; Rarad, presiding in the mind. 
3ifrRr: Jyotih, light ; inward manifestation, Tam, that. S?qqq Sarvasya, 
of all. sn?9T*V: Atmanah, all the Jivas. qtfqof Pardyanam, the best support. 

Purusam, the Puru§a, *t: Yah, whoever. fq«irq Vidydt, may know, 
may realise. ^ Vai, indeed, r: Sah, he. Veditd, a wise man. qqiq 

Syat, may be. ^ Vai, indeed. 3TT$5q J^akaly a, Oh, Sakalya. Yam, wliich. 
$*q*q Sarvasya, of all. WTWT: Atmanah, all the beings ; all the Jivas. 

Pardyanam, the best support Purusam, the Purusa. 3lfi?q 

Attha, thou 8peakest of. Ahatn, I. Veda, know. ^ Vai, indeed, q: 
Yah, that. Sdrirafo, present in the body of all the beings. jjqq; 

Putusah, Svdy aiubhuva or Jivdtmd. q: Sah he. Esah, this. q^[ Vada, 
ask. i$q Eva, again, qqq Tasya, his. spr Kd, which. $qq t Devatd, ruler; 
regulator. ffo Iti. Wjtf Amritarn, the V&yu. Iti. Uv&cha, 

said, g Ha 

io. “ Oh, Yajnavalkya, he who knows him, whose abode 
is the earth, whose external manifestation is Agni, (the deity 
of Vak or Speech), whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas, he is really 
a wise man.” 

“ I know Him, indeed, Oh, Sakalya, to be the best support 
of all the beings or Jivas, Him whom thou speakest of and 
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who is this Purusa in the body (Jivatma). It is He. Ask, 
again Oh, Sakalya.” 

(&akalya asked) “ Who is the presiding god or governor 
of Him ? ” 

Yajnavalkya replied, “ Amrita or Vayu.”—219. 

MANTRA III. 9 . 11 . 

qsm ip ?remqqq£^q qqt^xqtfqqf % q 
q^q Tq^nrqq^qtcqq: q^m^q % 
q?qq I qq qt 3Tf rf qqq**> qq^qicqq: qqqqf 
qqirq q ^qTq qqqqq: qqq: 9 ^q qfq scnq^q I 
q*q q»T |q^fq i fecq ^fq ftarq u \\ u 

9TSrq599 Yajfiavalkya, Oh, YAjfiavalkya. TO Yasya, whose. 8T8: 
KAmah, desire. C[9 Eva, only. 8r99*f Ayatanam, abode j support, 
Hridayain, heart ; RamA, whose seat is in the heart. Lokah, out¬ 

ward manifestation. 89: Manah, the mind ; RamA, presiding in the mind. 
3%rfo: Jyotih, light, inward manifestation, ft Tam, that. 899 Sarvasyu, 
of all. 9I9T9: Atmanah, all the Jivas or beings. 9U9<rf ParAyanam, the 
best support. jjqtf Purusarn, the Purusa. 9: Yah whoever. fq«nq[ VidyAt, 
may know ; may realise, t Vai, indeed. 8: ^.Sah, he. VeditA, a 

wise man. 9T3C SyAt, may be. ^ Vai, indeed, 3TT$$q S&kalya, Oh, Sakalya. 

Yam, which. 899 Sarvasya, of all. 8T989i Atmanafr, all the beings. 
989<rf ParAyanam, the best support Purusara, the Purusa. 8191 

Attaha, thou speakest of. Aham, 1. Veda, know. $ Vai, indeed. 
9: Yah, that. Ayam, this. 88T89: KAmamayah, of the desires, pre¬ 
siding in the desires. J59: Purugah, the being ; Pradyurnna, the deity of 
the desires. 8: Sah, he. tjq: Esah this, q^ Vada, ask. 159 Eva, again. 
89 Tasya his. q>T KA, which. $99T DevatA, ruler ; regulator. 

Iti. fttpn Striyah, the women Sri, Surasvati and Utn&. Iti. vm 
Uv&oha, said. 

11. “Oh, Yajnavalkya, He who knows Him, whose 
abode is the desires, whose external manifestation is Rami, 
whose seat is in the heart, whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas, he is 
really the wise man.” 



860 


B#IHAdArA$ YAUA:VPANISAD. 


“ I know Him, indeed, to be the best support of all the 
beings, or Jivas,—-Him whom thou speakest of and who is the 
Purusa,—Pradyumna, who is the presiding deity of desires. 
It is He. Ask again, Oh Sakalya.” 

(Sakalya asked)—•“ Who is the presiding god pr gover¬ 
nor of Him.” 

Yajnavalkya replied, 11 Rama, Sarasvati and Uma, these 
three female devas.”—220. 

MANTBA III. 9. 12. 

| q 

TqqUrqsNqTcHq: q*Tq<JT« q % qf^rTT *qiflT 
1 qq sn ft qisqs*> q^ipf 

gflTrq n qqq: q tjq qfq sjTi^q i 

q*q \ qcqwfq ftqiq II ^ « 

qfTSSWW Y&jnavalkya, Oh, Y&jfiavalkya. Yasya, whose. ?$qrfq| 
HupAni, colours, Eva, only, STRatf Ayatanam, abode; support. qfgj: 

Chaksuh, the eye; RamA, presiding in the eye. Lokah, outward 

manifestation. JR: Man ah, the tnind ; RarnA, presiding in the mind. 

Jyotih, light ; inward manifestation, ft Tam, that. Sarvasya, 

of all. W?IR: Atman ah, all the Jivas or Beings. WRrf ParAyanam, 
the heat support. 3*5^ Puru^am, the Puru§a. if: Yah, whoever. 
VidyAt, may know; may realise. ^ Vai, indeed. *f: Sah, he, 

VeditA, a wise man. RR SyAt, may be. t Vai, indeed. Sakalya, 

Oh, ^Akalya. if Yam, which. Sarvasya, of all. lfT?JH: Atman ah, 

all the beings. <TCR<rf Parayaijam, the best support. 3 W Puru^am, the 
Purusa. *TTO Attaha, thou speakest of. Aham, I. Veda, know 

$ Vai, indeed, if: Yah, that, Asau, th is. Aditye, in the son. 

gtffl I'uruaah, being ; Hudra. Eva. 9: Sah, he. (£(: Esah, this. 
Vada, ask. Eva, again Tasya, his. 9T Kft, which. Devatft, 

ruler; regulator, ffil Iti, flfjf Safcyatn, Chaturrnukha. Iti 9TW 

TJyftoha, said. ( Ha. 

12 . “ Oh, Yajnavalkya, he wh.o knows Him, whose abode 

js the colours, whose external manifestation is Rama, whose 
seat is in the eye, whose inward manifestation is the mipd, to 
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be the best support of all the beings or Jivas, he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who'is the 
Purusa (Rudra) in the sun. It is He. Ask, again, Oh, 
fekalya.” 

(Sakalya) asked—“Who is the presiding god or governor 
of Him?” 

“ Chaturmukha,” replied Yajnavalkya.—221. 

MANTUA III. 9. 13. 

% cT WT T^JTc^^Tr^R: ^ % ifl^rTT 

I i^SCTSTf rT q^T'S* ^^TTrW: 

TOTTO V HTT%?£c^: ^ T*q qfq 

1 1 f^scr 11 ^ il 

Yajnavalkya, Oh, Y&jHavalkya. Yasya, whose. «n$TO: 

Akftsah, the sky. ^ Eva, only. wraaif Ayatanam, abode ; support, 
sfttf Srotram, the ears ; Rama,, presiding in the ears. site: Lokah, the 
outward manifestation. JTW: Manafy, mind ; Ram&, presiding in the mind. 

Jyotih, light ; inward manifestation. ?f Tam, that. 0^(3 Sarvasy-a, 
of all. WJ9SR: Atmanah, all the Jivas ; all the Beings. «npjof P-ir4yapam, 
the best support, g*rt Purufuin, the Purusa, Yah,, whoever. 

Vidy&fc, may know; may realise.. $ Vai, indeed. *?« Sah, he. tfipn 
Vedita, a wise man. Syht, may be. t Vaiv indeed. *TI*9«I iS&kelye,, 

Oh, £&kalya, Yam, which, ipfo Sarvasya. of all. Atmapahi, 

all the beings. «m*of Par&yanaro, tjie best support, g^ Pnru?ai£, the 
.Purusa : Attha, thou speakest of. «uf Ahara,. I. Veda,; knq^. 

$ Vai, indeed. «r: Yah, which, wtf Ayatn, this, whl: Srautrah, having 
entered into the ear. Pr&tisrutkah, he who.hears. g** Purdah, 

Purufa; the mo(m. .«« Sah; he. gg: Esah, this, gg Vada, ask, Eya, 
again, afd Tasya, his- «Bf- K&, which.' ^aarDevata, the God.; the Ruler; 
the Regulator, gfa Iti. fijw: Disah. Garuda, $esa and .Bakja, these,, gods. 

Iti. ... — i . 

• r 13. “ Oh Yajnavalkya, heyvho knows Him, whose abode 

is in the sky, whose external manifestation is' Rami, whose 

46 
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seat is in the ears, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas, he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is this 
Purusa,—Chandra, who hears, remaining inside the ears. It is 
He. Ask again, Oh, Sakalya.” 

(“Sakalya asked)—“Who is the presiding god or governor 
of Him?” 

/ 

“Garuda, Sesa and Daksa, called Disah or Directions,” 
replied Yajnavalkya.—222. 

MAN TEA. III. 9. 14. 

WT ^rfT ^TT^T- 

1 ^ sit qrorar 

qqicU U gqTq q^q: q Tjq qfq I 

<T*q 1 fT^iq 11 11 

qnjqqW Y&jfiavalkya. Oh, YAjfiavalkya. q*q Yasya, whose. qq: 
Tam ah, darkness, tjq Eva, only, *rrqq«f Ayatanam, abode; support, 
f^fif Hridayatn, heart ; RamA, whose seat is in the heart. Lokah, the 

outward manifestation, qq: Manah, the mind ; RaraA, presiding in the 
mind. Jyotih, light ; the inward manifestation, ft Tam, that. 3^37 

Sarvasya, of all. *n*qq: Atman ah, all the Jivas or Beings, qtfqof ParA- 
yanam, the best support, Purusatn, the Purusa. q: Yah, whoever, 

ffaiq VidyAt, may know; may realise, t Vai, indeed. q: Sah. he. 
VeditA, a wise man. Wq SyAt, may be. q Vai, indeed. 3TTO9q S&kalya, 
Oh,&Akalya. if Yam, which, *rfqq Sarvasya, of all. *Trqq: Atmanah, 
all the beings, qfiqof ParAyanam, the best support, jqtf Puru§am, the 
Purusa. WW Attha, thou speakest of. Aham, I. Veda, know. ^ 
Vai, indeed. «?: Yah, which, wf Ayam, this. 9r*m?9: Chh&y&mayah, 
shadowy. Pnrusah, Puro,a ; Nifriti. «: Sah, he. «pr: E§a£, this. 

** Vada, ask. Eva, again, mi Tasya, his. K&, which, t«rar DevatA, 
the ruler ; the governor. lti. tpsp Mfityuh, death ; Yama, jffl Iti. 
nrt Uv&cha, said, f Ha. 
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14. “ Oh, Yajiiavalkya, he who knows Him, whose abode 

is in darkness, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas ; he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings,—Him whom thou speakest of and who is the Purusa, 
—Nirriti, whose nature is shadow. It is He. Ask again, 
Oh, Sakalya.” 

(Sakalya asked)—“ Who is the presiding god or governor 
of Him ?” 

** Death (Yama),” replied Yajiiavalkya.—223. 

MANTBA III. 9. 15. 

% rf 

wt uttoww, t iri^rr 

1 ^ sit srf rf *4 **tc*r: uT ursf 

*TOTc«? * IJsmTUT^SJ WT; Tf ^ 5rf«T SOWS** I 
*** «bt ftaT** n ^ n 

WTSSW YAjfiavalkya, Oh, Y&jfiavalkya. UW Yasya, whose. ^nf^kV 
Rfipani, colours. tpr Eva, only. Ayatanam, abode ; support, 

Ohaksuh, the eye ; Ramil, presiding in the eye. Lokah, outward 

manifestation, *T«f: Manah, the mind ; Kama, whose seat is in the mind, 
sjfrfa: Jyotih, light ; inward manifestation. <f Tam, that. SarVasya, 

of all. SfTWW Atmanah, all the Jivas or Beings. Par&yanam, the 

best support. Purufam, the Purusa, *: Yah, whoever, Vidy&t, 

may know ; may roalise, ^ Vai, indeed, Sah, he. Vedita, a wise 

man. WT Sy&t, may be. $ Vai, indeed, *7TWT &kalya, Oh, S&kalya. if 
Yam, which. Sarvasya, of all. svrciffi: Atman ah, all the beings, qtfifiif 

Par&yanam, the best support, PurusAtn, the Purusa. *TFW Attha. thou 
speakest of, Aham, l. Veda, know. ^ Vai, indeed. 9 : Yah, which. 
Wt Ayam, this. «TTg$f Adarse, in the mirror. JCT: Purusah, the Purufa; 
the sun. *r: Sah, he. ^: Esah, this. Vada, ask. V& Eva, again. 
Tasya, his. *T K&, which. Devat4, ruler; regulator. Iti. &T|jp 

AsuIjl, Asu ; the internal V&yu. Iti. 
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15. *‘Oh, Yajnavalkya, he who knows Him, whose abode 
is 1 the colours, whose external manifestation is Rama, "whose 
seat is in the eye, whose inward manifestation is the mind 
to be the best support of all the beings or Jivas; he is really 
the wise man.” 

“I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is the 
Purusa (the sun) in in the mirror. It is He. Ask again, 
Oh, Sakalya.” 

(Sakalya replied)—“ Who is the presiding god or regulator 
of Him?” 

“ Asu (the internal Vayu), ” replied Yajnavalkya.—224- 

MANTRA JII. 9. 16. 

Ijq%T%T t 

tf wr q I 

1 ^ ^ qs^TTcw: 

WTc«r ? ^qqfq ajl^q I 

q*q q»f I q^<q $T% ftqrq U \\ \\ 

WaRwW Y&jfiavalkya, Oh, Yajnavalkya. Yasya, whose. *n< 7 : 
A..pah, .the waters. 3q Eva, only. WQQR* Ayatanam, abode ; support. 
{Jridayam, the heart ; ItamA, whose seat is in the heart. Lokah, 

ctutw^rd manifestation. tfw: Manah, the mind ; Ram&, whose seat is in the 
rnin(l, Jyotih, the light ; the inward manifestation, Tam, that. 

Sarvasy.a, of all. Atinauah, all the Jivas or’ Beings, wraof 

Par&yanam, tho best support. 35^ Purusatn, the Purusa. q: Yah, whoever. 
fotJKj Vidy&t, may know ; may realise, t Vai, indeed, w: Sah, he, 
•Vedit&, a wise man. ^rafSykt, may. t Vai, indeed. qffiwq Sakalya, Oh, 
&LkalySt. 4 Yam, which Sarvasya, of all. suapf: Atrnjmah, all the 

Jivas. Parkyagam, the best support. 35 ^ I’urugam, the Purusa. 

WW Aitha, thou speakest of. Aham, I. %3 Veda, know. | Vai, indeed, 
q:. Yah, which, «nf Ayam,.this. ««§ Apsu, in the waters. 3 * 5 *: Purtteafo 
•the P,uru§a; Parjanya. Sah, he. 3 *: B?ah, this q^ Vada, ask. 3 * Eva, 
again f ..?|^St Tasva, liis. «T K&, which. $qgf Devt*t&, ruler; regulator, {fa 
lti. qqqi: Varuijah, Varuna. {fa Iti. 
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16. “ Oh, Yajnavalkya, he who knows Him, whose abode 

is the waters, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas ; he is really 
the wise man.” 

“ I know Him, indeed, to be the best support, of all the 
beings or Jivas,—Him whom thou speakest of and who is the 
Purusa (the Parjanya) in the waters. It is He. Ask again, 
Oh, Sakalya.” 

(Sakalya asked)—“Who is the presiding god or regula¬ 
tor of Him?” 

“ Varuna,” replied Yajnavalkya.—225. 

MANTRA HI. 9. 17. 

%T%T 3 %%qf t rf 
q^q ^qi^nfr- 

q^fq I q^qiSTf q*tquf qm?q 

q ?qiq qqqq: q*q: q <jq qfq i q*q spt 
I q*uqraftfq ftqiq n ^ 11 

: qrSfqsqq YAjSavalky a, Oh, YAjnavalkya. q*q Yasya, whose. 

Retah, semen. <£q Eva, only, *TTqq?f Ayatanam, abode ; support. |^| 
Hridayam, the heart ; RamA, whose seat is in the heart, Lokah, the 

outward manifestation. *T«T: Manah, the mind. Jyotih, the light ; 

the inward manifestation. Tam, that, Ctffcq Sarvasya, of all. fTTOHi 
Atmanah, all the Jivas or Beings. qTf*F!f Parayanarn, the best support. 
3 ^ Purusam, the Purusa. q: Yah, whoever. fqQ^T VidyAt, 
may know ; may realise, q Vai, indeed. ST; Sah, he. tfifqT Vedita, a wise 
man. qqfljT SyAt, may be. | Vai, indeed. *TT$qq: $Akalyah, Oh, Sakalya. 

Yam, which, crfcq Sarvasya, of all. a?r?qq: Atmanah, all the beings. 
# <wnwf FarAyanara, the best support. Purusam, the Purusa. «nw 

Attha, thou speakest of, tiq Ah&rn, I. Veda, know, q Vai, indeed, if: 
Yah, which, gq Eva, only. srtf Ayara, this. gqqq: Putramaynh,, of the 
progeny. Purusah, the Purusa ; {§akra, the presiding, deity of the 

progeny; Sah, he. ijqi E$i)h, this q^ Vada, afclc. (pr Eva, again. qrT$$q 
A&kal’ja, (lh, J§Akalya. qqq TasyA,. his. KA, ’Which. $qqt DevafcA, thS 
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god; the regulator ; the governor. f[ftr Tti. Prajapatifc, BrahraA ; 

for he nourishes or protects all. Iti. Uv&cha, said, g Ha. 

17. Oh Yajnavalkya, he who knows Him, whose abode 
is in the Semen, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the Beings or Jivas, he is really 
the wise maif.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is the 
Purusa (Sakra), the presiding deity of the progeny. It is He. 
Ask again, Oh, Sakalya.” 

(Sakalya asked)—“ Who is the presiding god or governor 
of Him?” 

“Brahma,” replied Yajnavalkya.—226. 

mantba III. 9. 18. 

fiscm srifrsc^rersn*) su^nm 

m n « 

Y&jfiavalkyiih, Yajfiavalkya. Uvdcha, said. f Ha. ^f?r 

Iti, thus. STTS5U Sakalya, Oh, 6&,kalya. Svit, is it. & line, these. 

fflgPOT: Br&hmanah, the Br&hmanas. Tvftm, thee, Angftr&- 

vakrayanatn, a piece of wood for throwing cinders, to and fro. STfficfT 

AkratA, have made. It is the Vedic form of Akrisata ; and the 

pluta HT indicates pity on the part of the peaker. Iti. 

✓ 

18. Yajnavalkya said with pity,—“ Is it, Sakalya, that 
these Brahmanas have made a cinder-moving-wood (cat’s-paw) 
of you ?”—227. 

MANTUA 111.9. I!) 

t¥ 5^r wjirri » fqih 
tow f m u ^ n 

^Akalyah, S&kalya, 1WTO Uyacha, said, Ha. Iti, thus. 
qHfWR YAjfiavalkya, Oh, YAjfiavalkya. q^T Yat, that. Idam, H 
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amounts to this. ^qNlCT'rt Kurup&Sch&l&nftm, of the countries of the 

Kurus and the Panchals. srVfrQT^ Brahman&n, the Br&hamanas SKUUttfh 

Atyavadih, thou speakest lightly, Kim, it is. Brahmavidv&n, 

knowing the Brahman. Iti. Sadev&h, with their presiding 

deities. Sapratisth&h, with their support, fipET. Disah, the 

quarters ; the directions. Veda, I know, ^ftl Iti. 

/ 

19. Sakalya said,—“ Oh, YSjnavalkya, since thou speakest 
so lightly of the Brahmanas of the countries of the Kurus 
and of the Panchals, is this knowing Brahman ? (It is thy 
conceit only that thou thinkest that thou knowest Brahman).” 

Yajnavalkya replied, “Yes, I know all the directions together 
•with the deities that preside in them and with those on which 
they rest.”—228. 

mantba III. 9. 20. 

nfyfo tea ^stt: fqr^srfbs^qi qi^qi 

I * STTT^cq: cpftspl 

ffa 1 1 qsfwg wg: i 

1 ^qT sqTfa qsura 1 qsfwg ^qtwr 

i trura ^qrfnr 

sumfa ^qtfar uraismra vrsr^etc^r^Nr- 

^TT|Tq^qq u n 

«lwYat, if. Sadevah, with their presiding deities. OT%*5T: 

Sapratisthah, with their support. fafaTi Disah, the directions. 
Vettha, (Thou) knowest. Iftqi Asy&m, this. Pr&cyh&m, eastern. 

Difii, in the direction. Kimdevafcah, of what god, of what deity. 

Asi, (Thou) art. *ftr Iti. Adityadevatah, of the god, 

Adit} a. ffa Iti. *?: Hah, that, snfs^Ti Adityah, the sun. tftirg Kasmin, 
on which. srRffaw Pratisthitah, supported; rests, ffif Iti. qgft 

Chaksusi, on the eye, on the Sv&yambhuva Mann, whose function it is to 
make the eye see. ffh Iti, g Nu, an interrogative word. Kasmin. 

on which, fig: Chaksuh, the eye; Sv&yfcmbhuva. srfftfe't Pratisthi- 
tam, supported ; rests. Iti, Rdpesu, on colours ; on Indra, 

deity of the colours, Iti, ff w Hi, for ; because, frg^ff Chakgu§&, 

with the eye ; through the favour of Sv&yambhuva Mann, Rftp&qi, 
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the colours ; Indra, the presiding deity of the colours. Pa$yaki, 

sees, g Nu, an interrogative word. Ka9inin, on which. 

R&p&ni, the colours ; Indra, the presiding deity of colours. srf<tfc&urtf 
Pratifthitani, rest ; depend, ffer Iti. Hfidaye* on the heart; on 

Um&, presiding deity of the heart or cognition, ffi! Iti. 33TO Uvacha, 
said, f Ha. ff H i, because. Hridayena, by the heart ; through 

the favour of Utnft, the presiding deity of cognition. Rup&ni, the 

colours; Indra, the presiding deity of the colours. WRlfs Jfcnati, knows, 
ft H>, because. Hridaye, on the heart ; on Urnst, the deity of cogni* 

tion. Eva, only, ^grfsi R&piVni the colours ; Indra, the presiding 
deity of colours. srfftf'Stltf't Pratifthit tni, supported, *rsff?r Bhavanti, are. 

Iti. Yftjfiavalkya, Oh, Y&jfiavalkya. flpl^Etat. It is what has 

been said by you. «$^Evam, so. Eva, just. 

20. ‘‘If thou dost know the directions with their deities 
and support, of what deity art thou tor which is thy deity) 
in the eastern direction ? ” (asked Sakalya). 

“ Of the god Aditya,” (replied Yajnavalkya). 

‘‘On which does that Aditya rest ?” (asked Vidagdha). 

“ On the eye on Svayambhuva Manu), whose 

function it is to make the eye see” (said Yajnavalkya). 

“ On which does the eye (or the Svayambhuva Manu) 
depend ? ” (asked Sakalya). 

“ On colour, i.e., on Indra, because (one) sees the colours 
through the eye (or, in other words, it is through the favour 
of the Svayambhuva Manu that one sees Indra),” (replied 
Yijnavalkya). 

“ On which do the coloiirs (i.e., Indra) depend?” 

“ On the heart (cognition), (or, in other words, on Urn!, 
the presiding deity of cognition), for it is through the heart 
(cognition) one knows the colours, therefore do the colours 
rest on the heart (or, in other words, as it is through the 
favour of Uma that one sees Indra, it is certain, therefore, that 
Indra depends on Uma)”, (replied Yajnavalkya). 

“ It ia just so. Yajnavalkya,” (said Sakalya).—229. 

MANTRA III. 9 . 21. 
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urafer W ^ 1 i srm%- 

i ^sr ^rm 

I 351^=5 P5T^T 

flftr i f fa t| ^ft ^T^ifa ^ 

nraftm 

WBlt Asy&ra, this. Daksin‘iy&m, southern. f^fifrDisi, in the 

direction. Kimdevatah, of what god ; of what deity. «?fif Asi, 

(thou) art. lti. Yamadevatafc, of the god Yama. ffir lti. R: 

Sah; that, tins Yarnah, the god Yaraa. eifisPl Kasrnin, on which. srfiffiw: 
Prati§thitah, supported. $fif lti. 11 $ Yajne, on the sacrifice; Aniruddha, 
the presiding deity of the sacrifice, ^fif lti. 3 Nu, an interrogative 
particle. Kasrnin, on which. 3?3T: Yajfiah, the sacrifice ; Aniruddha, 

the presiding deity of the sacrifice. SffirfiOT: Pratijthitah, supported ; 
rests, ^far lti. ^rf$nOT«lt Dak§inAyAra, on the bestowal of gifts ; on Rati, 
the presiding deity of DaksinA. ^fir lti. g Nu, an interrogative word. 

Kasrnin, on which. ^flgriHT Dak^nA, bestowal of gifts ; Rati. afirfasr 
PratisthitA, rests ; depends. lti. SraddhAyArn, on faith ; qn 

KAma, the presiding deity of faith. f[fef lti. fir Hi, because. «|^r YadA, 
when. Eva, only. Sraddhatte, have faith. W Atha, then. 

3[f$not DasinArn, the bestowal of gifts ; Rati, Dadati, gives fi[ Hi, 

because. iSraddhayam, on faith (desire) ; on KAraa, the presiding 

deity of faith, Eva, only. ^fifPOT DakfinA, bestowal of gifts; Rati, 
srfafear PratisthitA, rests , depends, ^fif Hi. f Nu, an interrogative word. 

Kasrnin, on which. SraddhA, faith; Kama, the presiding deity of 
faith. srfifPcglfT PratisthitA, rests ; depends, lti. Hfidaye, on the 
heart ; on UinA, the presiding deity of the heart, lti, VSTW UvAcha, 
said, f Ha. ff, Because, ftp}* JJpidayena, by the heart ; through thq 
favour of UraA, the presiding deity of cognition. SHjt SraddhAm, faith; 
KAraa, the presiding deity of faith. STWfil JAnAtj, knows, Jli, there¬ 
fore. Hridaye, on the heart ; Uma, the presiding deity of the heart. 

Eva, only. «R£T J§raddhA, faith ; KAraa. gfirfir<TT FyfttisthitA, 
supported, Wet Bhavati, is. YAjflagalkya, Oh, YAjfi*yalkya. 

Efcat, it ; what has been s*id by you. ^ Evam, so. 15 * Eva, just 

21. “Of what deity art thou in the southern direction ? M 
(asked &akalya). 

“ Of the god Yam* (I am),” (replied Yajnavalkya). 

47 
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“ On which does that Yama rest ? ” (asked Vidagdha). 

“ On sacrifice (i.c-, on Aniruddha, the presiding deity of 
sacrifice,” (said Yajnavalkya). 

“ On which does sacrifice or Aniruddha rest ? ” (asked 
Sakalya). 

“ On the bestowal of gifts, i.c., on Rati, the presiding 
deity of Daksina” (said Yajnavalkya). 

“ On which does the bestowal of gifts or Rati depend?” 
(asked Sakalya). 

“ On faith or on Kama,” said Yajnavalkya ; “ for, when 
a man has faith, it is then, that he bestows gifts ; it is therefore, 
that the bestowal of gifts, (Rati), depends on faith or 
K 3 ma.” 

“ On which does faith or Kama rest ? ” (asked Sakalya). 

“ On the heart (cognition), or in other words, on Uma, 
the presiding deity of cognition ; for it is through the heart 
(cognition) one knows faith or Kama; therefore does faith 
(Kama) rest on the heart.” (replied Yajnavalkya). 

“ It is just so, Yajnavalkya,” (said Sakalya).—230. 
mantra III. 9 . 22. 

I ^RT l 

^ irmferT i 

srfir%iT$Rr i i nmTqcTmm i 

f RT I JTRTSq 

^STTT^r RTRRT fRT ^ ^cT: URT%T 

» Sft II 

«V9lt Asy&m, this. STCrfalt Pratichy&m, western, fijfor Difii, in the 
direction. Ki radevatah, of what god ; of what deity. tufa Aai, 

(thou) art. jfir Iti. Varnnadevatah, of the god Varnija. Iti. 

*?: Sah, that. WJ: Varugah, the f?od Varuna. Kasmin, on which. 

Pratisthitah, supported, Iti. Apsu, in the waters ; on the 

moon, the presiding deity of the waters. Iti. g Nu, an interrogative 
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word. Kaamin, on which, wri: Apah, the waters, the moon, srfoffevt: 

Pratisthit&h, supported ; rest. Iti. faft? Retasi, on Semen ; on 

Brihaspati, the presiding deity of Semen. Iti. g Nu, an interrogative 
word. Kasrain, on which. %er: Retah, the Semen ; Brihaspati, the 

presiding deity of Setnon. Pratisthitam, supported ; depend. 

Iti. Hpidaye, on the heart ; on Um&, the presiding deity of the 

heart, ffgr Iti. 39T1 Tasm&t, therefore. #lF* Api, it is. 3rr?f J&tam, 
born. Pratirftpam, the son. wrgt Ahuh, they say. Hriday&t, 

from the heart of the father. Iva, as if. *J5T: Spiptah, come out. 

fJfaTtJ Hriday&t, from the heart of the father. Iva, as if. 
Nirmitah, made, ffo Iti. ff Hi, therefore. Hridaye, on the heart ; 

on Uin&. Eva, only, Retail, Semen ; Brihaspati. Prati§thitam, 

supported. Bhavati, is. $fet Iti. Y&jfiavalkya, Oh, 

Y&jnavalkya. Etat, this ; vvhat has been said by you. Evatn, so. 

Eva, just. 

22. “Of what deity art thou in the western direction ?” 
(asked Sakalya). 

“ Of the god Varuna (I am),” (replied Yajnavalkya). 

“ On which does that Varuna depend ?” (asked Vidagdha). 
“ On the waters (moon),” (replied Yajnavalkya). 

“ On which do the waters (the moon) depend ?” (asked 
Sakalya). 

“ On the Semen (Brihaspati),” (replied Yajnavalkya). 

“ On which does the Semen (Brihaspati) rest?” (asked 
Vidagdha). 

“ In the heart (on Uma) ; therefore, it is when the son 
is born, people say, he is come out of the heart as it were, 
he is made of (his) heart as it were. Semen (Brihaspati) 
therefore in the heart (Uma),” (replied Yajnavalkya). 

“ It is just so, Yajnavalkya,” (said SSkalya).—231. 

MANTRA III. 0. 23. 

%m: srfrTf^f m i i 
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i srra- 

fferifafa i ^ ?t% f| mmm 

ffarawafiffw 

trcqf Asy&m, this. UdichyAm, northern, Difii, in the 

direction, Kimdevatulj, of what god ; of what deity. »?f$t Asi, 

(thou) art. %r* )ti. Somadevatah, of the god Soma. Iti. 

Sa^, that. $PTs Somah, the god Soma, Kasmin, on which, srfevf^cf: 

Prafcisthitah, supported ; rests. 5 % Iti. cf)$rT3FRt J3!k§ayam, in the initia¬ 
tion ; on SatarfipA. Iti. 3 Nu, an iterrogatiye particle, Kasmin, 

on which. Dik^A, the initiation ; SatarfipA. 5rfrlf%cIT PratisthitA, sup¬ 

ported. ^fev Iti. Satye, on truth ; on the SvAyambhuva Manu. WfJTT^ 
TasmAt, therefore. *rf<? Api, it is. Dik§itam, the initiated one; 

a disciple. STTJ: Ahuh, they say. Satyatn, truth, Vada, speak. 

Iti. ffc Hi, because. Satye, on truth. Eva, only, DiksA, 

initiation ; SatarApA. srferflrcrT PratisthitA, supported . rests. $[fa Iti. g Nu, 
an interrogative particle. Kasmin, on which. Rctf Satyam, truth ; 

the SvAyambhuva manu. srfeif^af Pratifthitarn, supported ; depends, $fw 
Iti. (ppfr Hridaye, in the heart, on TJmA, the deity of cognition. Iti. 
WTW UvAcha, said. 5 Ha. ff Hi, because. Hridayena, by the heart; 

through the favour of Uma. flctf Satyam, the truth. SfTWlfo JAnAti, knows, 
ffc Hi, therefore. Hridaye, in the heart ; in UmA. qpr Eva, only. STctf 

Satyam, truth ; the SvAyambhuva Manu. Pratisthitam, supported. 

Hhavati, is. ffa Iti. Y&jnavalkya, Oh, Y&jfiavalkya. q^ref 

Etat, this ; what haa been said by you. Evam, so. Eva, just 

33. “ Of what deity art thou in the northern direction ?” 

—(asked Sakalya). 

“ Of the God Soma (I am),” (replied Yajnavalkya). 

“ On which does that Soma depend ?” (asked Vidagdha). 

“ On Initiation (on Satarupa),” (replied Yajnavalkya). 

‘‘ On which does the initiatory rite (Satarupa) depend ?” 

“ On truth (on the Sv&yambhuva Manu) ; it is therefore, 
the initiated one is instructed to speak the truth; therefore it is 
that the initiatory rite (Satarupa) depends upon the truth (on 
the Svayambhuva Manu),” (replied Yajnavalkya). 

‘‘ On which does truth (the Svayambhuva Manu) rest ?” 
(asked Sakalya). 
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“ On the heart (on Urns) ; it is through the heart (Uma) 
that one knows the truth (the Svayambhuva Manu) ; there¬ 
fore, does the truth (the Svayambhuva Manu) rest on the 
heart (on Uma), M (replied Yajnavalkya). 

a 

“ It is just so, Yajnavalkya,” (said Sakalya).—232. 

mantra III, 9. 24 

gsfwtffiriw 1 i ssfwj srnis nfms- 

Asyatn, this, DhruvAyAm, the s<»uth east corner. m 

DiSi, in the direction. Ki&devatah, of what god ; of what deity* 

Sffa Asi, (thou) art. & Iti. Agn idevatah, of the god Agni. 

Iti. 3 : Sah, that, Agnih, the god Agni. Kasmin, oij which. 

P ratisthitah 5 supported. iti. Vachi, on vAk or speech ; 

on Brihaspati. Iti. g Nu, an interrogative word. Kastnin, on 

which. VAk, vak ; speech ; Brihaspati. fcjfafecrT PratistliitA, sup¬ 

ported ; depends. Iti. 53 $ llridaye, on the heart; on Uma. 

Iti. 3 Nu, an interrogative word. Rsfw*[ Kasmin, on which. Hrida- 
yam, the heart ; UmA. Pratisthitam, supported ; rests. jfar Iti. 

24. ‘‘ Of what deity art thou in the south-east corner ?” 

(asked Sakalya) 

“ Of the God Agni (I am),” (replied Yajnavalkya). 

“ On which does that Agni depend ?” (asked Vidagdha). 

‘‘On Vak or speech (Brihaspati),” (replied Yajnavalkya) 

“ On which does Vak (Brihaspati) depend ?” (asked 
Vidagdha). 

“ On the heart (Uma),” (replied Yajnavalkya). 

‘ 1 On. which does the heart (Uma) rest ? ” (asked 
Sakalya).—233. 

MANTRA til. 9. 25. 

n^u 
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YAjnavalkyah. 3qrq UvAcha, said. f Ha. S[fq Iti, thus. 
Ahallika,, dull of intellect. («?j: Ahuh, intellect ; knowledge, 

Li, undeveloped ; and $ affix—one who has his intellect in a dull or 
dormant condition), qq Yatra, because. Etat, this heart; UmA. 

WW! Asmat, than I-ness ; than this Rudra, the deity of Ahamk&ra. «pqq 
Anyatra, at some other place. q;qr$ ManyAsai, (thou) knowest, (thou) 
thinkest. qq Yat, if. tariff Etat, this ; heart ; Uma. qftqq Asmat, other 
than I ness, the deity of AhamkAra. Anyatra, at any place else. 

Wq Sy&t, had been. $rarH: !§vAnah, dogs, Enat, this (pointing to the 

body). Adyuh, might have eaten, qf VA, either, qqtfe VayAmsi, 

birds ijqq Enat, this ; body. Vitnathniran, might have torn to 

pieces, qr VA, or. ffcl Iti. 

25. Yajnavalkya said :—“ Oh, thou dull of intellect, (I 
call thee so), for thou knowest that this heart (Uma) is 
somewhere else other than in this Ahaiiikara (Rudra). If it—the 
heart (Uma)—had been somewhere else other than in Ahaiiikara 
(Rudra), either the dogs might have eaten this (our body) 
up, or the birds might have torn this (our body) to pieces. 
(I mean to say, it would be very difficult for us to live).—234. 

mantra III. 9. 26. 

ccf qTcm ^ urto%t to fR i urn $r i 
TOTOTO 3TTTO: UT?lfeT fTOqiH fR l ^TTO^TOqi?!: 

URfci f r i tor ?r» qsfroTO tor: strict ^to- 

I URT^rT f R I TOlR^fa \ * 

<rq %R^TOlTOTSqf[t ?!Tf ?ITf sfatflS- 

?!% ?! TOUfl ?! T*TOc^r!TTO£RTO- 

rRTTO# ^ qTOlTOSRT- 

JTfpjITO^TRTf TOfafqqq q^f ^TW rf 
?! % fqqRTO^R I ?! ^ 

ajiq^qTOTO qqjrf fqqqi^ifq qft^Tmhsrot- 
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5 Nu, an interrogative word. Kasmin, on which. W. Tvam, 

Ahamk&ra, personified Rudra. ^ Cha, mm Atina, Baddhi ; cognition 
(personified), Utna. <sr Cha, and. srfhfcg^r Pratisthitau, supported. W 
Sthah, are- Iti. JTTOI Pr&ne, on Prdnia; on f§esa. Iti. h Nu, an 

interrogative word, Kasmin, on which. JUm: Pr&nah, Pr&nm. ; 

Se§a. Pratisthitah, located. Iti. ApAne, on Bh&rati. 

ffar Iti. W Nu. Kasmin, on which. srqR: ApAnah, apana ; Bharat], 

Pratisthitah, located. Iti, «??!% Vyane, VyAna VAyu. Iti. 
J Nu. Kasmin, on which, 5 *r: VyAnah, the VAyu called VyAna. 

jrfafacf: Pratisthitah, located. 5 % Iti. wqft Udane, on UdAna VAyu ; on 
Sridevi, who passes also by the name of Udana. W Nu. Kasmin, 

on which. 3^t«Ts UdAnah, Sri who is called UdAna. afflfaSri: Pratisthitah, 
located. 5 ft Iti. ftJTr?} SamAne, on Hari who passes by the name of 
Sarnana. Iti. Sah, that. Esah, Vi$nu, named Samana. 

Iti, such ; untouched with misery like Brahma. «f Na, not. Iti, such, 

untouched by misery, like MuktA RainA. »T Na, not. VHcJTr AtmA, 
Visnu. wqfr: Agrihyah, incapable of being grasped as a whole ; 
(incomprehensible), ff Hi, because. ?T Na, not Grihyate, has 

ever been grasped or comprehended, wrffcf: Asiryah, incapable of wearing 
out. f$ Hi, because. W Na, not. Siryate, has ever worn out. 

Asangah, such as does not come in contact (with anything foul), ff Hi, 
because. Na, not. 3533$ Sajjyate, has ever come in contact, fffoer: 
Asitah, free from bondage. W Na, not. Vyathate, is subject to pain. 

«T Na, not. fi«lfar llisyati, is subject to destruction, qarfft EtAni, these, 
spoken of in the mantras, e.g, A§tau, eight. WTOIffTfo 

AyatanAni, seats ; abodes. Astau, eight. siteT: LokAh, outward 

manifestations, such as Agni, etc. Astau, eight. Devah, gods ; 

presiding deities, such as Amrita, etc., spoken of in the previous mantras. 

A$tau, eight. 3^ : PurusAh, Purusas, such as etc., spoken of in 
the previous mantras, w Sah, He. «r: Yah, who. TAn, those. 
PurusAn, the Purusas and other Devas, Lokas and Ayatanas. 
Niruhya, bein^ or remaining outside the eight seats, etc STfgfr Pratyuhya, 
being as their AntaryArni or inward governor. AtyakAmat, sur¬ 
passes. Tam, Him. a upanifadam, who can be known only 

from the Upanisad. 5 Tu. Purufam, the Purnsa. PrichchhAmi, 

(I) ask. Chet, if. Tam, Him. if Me, to me. if. Na, not. eyqftf 
Vaksyasi, will speak; will explain. ^ Te, thy. MfirdhA, head, 

ftqfawrfw Vipatisyati, will fall of. Iti. $Akalya, ^Akalya. 

Tam, Him ; the Purusa. H Na, not. Mene, knew, f Ha fRif Tasya, 
his ; of 2 §&kalya. Wjsrf Mfirdha, the head. fiWlW VipapAta, fell off. f Ha. 
sift Api, moreover. « 9 f Asya, his, of Sikalya. stftftSr Asthtni, the bones. 
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qWrfa<nt Parimosinah, the robbers. Anyat, something else, nwmrri 

Manyamanah, thinking. m3fj: Apajahuh, took away. 

26. “ On which are Ahaiiikara (Rudra) and Buddhi 

(Uma) located ? ” (asked Sakalya). 

“ On Prana (Sesa),” (replied Yajnavalkya). 

“ On which is Prana (Sesa) located ?” (asked Vidagdha). 

“On Apana (Bharati),” (replied Yajnavalkya). 

“On which does Apana (Bharrati) rest ?” (asked Sakalya). 

“ On Vyana V&yu,” (replied Yijnavalkya). 

“ On which is Vyana Vayu located ?” (asked Sakalya). 

“ On Udana (Sri),” (replied Yajnavalkya). 

“ On which does Udana (Sri) depend ?” 

“ On Samana (Hari),” (replied Yajnavalkya). 

“ This (Hari) is,’’ continued Yajnavalkya, “ neither, like 
Brahma, touched with misery, nor is He like Mukta Rama, 
untouched by misery. This Atman is incapable of being 
grasped as a whole, for no one has ever been able to grasp 
Him. This Atman is incapable of wearing out, for He 
never is worn out. This Atman does not come in contact (with 
anything foul), for He has not ever come in contact (with 
anything foul). It is the nature of this Atman that He is ever 
free from bondage ; that never feels miserable ; and that He 
is never destroyed.” 

“ These are the eight seats ; (these are) the eight outward 
manifestations; (these are) the eight presiding deities; and 
(these are) the eight Purusas,—(these that I told you before). 

I ask (thee, now, Sakalya) of that Purusa, Who can be known 
solely from the Upanisad, (I mean) of that Purusa Who surpasses 
(these eight Purusas, these deities, these outward manifestations, 
and these seats), for He, though in them, is outside them and 
governs them as their Antaryamin or inward Governor. If thou 
canst not tell me of Him, thy head will fall down (will kiss the 
ground).” 

Sakalya, on the other hand, knew Him not; so his head 
fell to the ground ; nay,—the robbers stole his bones away, 
thinking them something else,—335. 
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MANTRA III. 9. 27. 

3TO ftaro sn^TWT 3f: ^ HT 

i m m sr: e sr: 

^gfrcn sr: i ^ $ su^rt * 3^3: u n 

«NT Atha, then ; when the head of SAkalya had fallen o£E to the 
ground, 3WT^ UvAcha, (YAjn ivalkya) said ; addressed, JJ Ha. tVTOhv: 
Bhagavantah, venerable. srTfnn: BrAhmanAh, Oh BrAhtnanas. sr: Vah, 
amongst you all «l: Yah, whoever. KAmayate, wishes *?: Salj, 

he mMft, to me. Prichchliatu, may ask • may put questions. WT 

VA, or. Sarve, you all together. ITT Ma, to me. Prichchhata, may 

put questions. q: Vah, amongst you all. q: Yah, whoever. CTtTqtt 
KAmayate, wishes.Tam, him. m Vah, among you. S^ifi? PirchchhAmi, 
(I) ask, let me ask. qT Va, or. SarvAn, all. V«h, of you. 7%9fffT 

PrichchhAmi. (I) ask ; let me ask. ^Rf Iti. ^ Te, those. 5rr5r*ir: BrAhmanAh, 
the BrAhmanas W Na, not. Dadhrisuh, had their courage or pride. 

27. Then (Yajnavalkya) said,—“ Oh ye venerable Brah¬ 
manas, any one of you who wishes it, may put questions to me 
singly, or all of you together may put questions to me. Let 
me question any one among you, if he desires it ; or let me put 
questions to you all together.** The Brahmanas had no courage 
(to accept the challenge).—236. 

mantra III. 9. 28. 

11 

3** Utmxk wr ^ ti 

tft^TAn, those BrAhmanas. Etai^, those. q§T$>: 6lokaih, by the 
verses. Paprachchha, asked. £ Ha. Them YAjfiavalkya asked 

in the following verses ;—(1) qqt YathA, as. qqfqRr: Vanaspatih, in a 
tree ; (lit) the Lord of the trees. A large tree (such as banian, <&c.) that 
bears fruit, apparently without any blossoms. Here the first case ending 
stands for the seventh. f$C: Vriksah, the term vrik^a, which means that 
Which grows again, even after being cub down. (w^Vrasch, to cut 
down, and affix, that which can be cut down), ei^qr Arafi§&, real; 
literal, wqr TathA, in that way. Eva, just. 35 *; Purufa^, the term 

48 
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Purusa which means (1) a Jiva ; a being ; and (2) that which lives in a 
time. TOT Tasya, his ; of the body of the Purusa. Lom&ni, the hairs, 

qpfrft Parii&ni, <>he leaves ; like the leaves*of a tree. UW Asya, his ; of the 
body of the Jiva. Tvak, skin. Bahih, external. TJtp&$ik&, 

bark ; like the bark of a tree. 

28. Yajnavalkya questioned them with the foilwing verses. 

28 (1) As the term vriksa is rightly applicable to a tree 
from the literal meaning of that term (which means that 
which can be cut down) f so the term Purusa is rightly applied 
to Jiva, which is also called Purusa # —(Purusa meaning—he 
who lives in time). The hairs of his body are like the 
leaves of a tree, and the skin of his body is like the external 
bark of a tree. 

mantba III. 9. 28 (2 ). 

H^RTrl^T ^TrSliT 11 ^ 11 

Asjua, his ; of the Jiva. cW Tvachah, from the skin. ^firt 
Rudhiram, blood. Praayandi, flows, Eva, certainly, 

Tvachah, from the bark of a tree. Utpatah, sap ; like the sap. 

Tat, therefore ; since there is a close resemblance between the Purusa 
and the tree. WWKI TasmAt, that, smranx JLhatAt, wounded. £$rrq[ VrikgAt, 
from the tree, w* Rasah, sap. %% Iva, like. AtrinAfc, from the 

wounded body. Rudhirara, blood. srRf Praiti, comes out. 

28. (2) Blood comes out of the skin of the Purusa, just like 

the sap from the bark of a tree. Therefore, from the wounded body 
of a Purusa blood comes out, like the sap from the bark of a 
tree when struck with something. 

MANTRA III. 9. 28 (3). 

II ^ II 

V9f Asya, his; of the Purufja. fltfITfa MAmsAni, flesh. 
SarkarAni, the interior portions texture of the bark of a tree. Like the 
interior layers of the bark of a tree, SnAvatah, in the tendons, 

fart Sthirara, the hard portion. KinAtam, the fibres of a tree ; like 

the fibres, Asthini, the bones of a Purufa. Antaratah, 

interior, qr$fa DArftni, w*)od • like the substance of a wood, OTTC MajjA, 
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marrow. JTJlffoWT Majjopama, like the pith of a tree. Kritft, 

compare ; said. 

28. (3) The flesh in the body of the Purusa is like the 
texture of the bark of a tree. The stiff tendons are like the 
fibres of a tree. The bones of the Purusa are like the woody 
substance of a tree. Marrow in the Purusa is compared to 
the pith of a tree. 

mantra III. 9. 28 (4). 

II & II 

Yat, jusfe as. Vriknah, cut down. Vriksah, the tree. 

I^T3 MftlAt, from the root. W3W*: Navatarah, afresh ; more vigorously 
than before. 3 *: Punah, again. Rohati, grows. MrityunA, 

by death. Vriknah, cut down. Martyalj, mortal being, fwj 

Svit, also. Kasraat, which. MulAt, from the cause, stftgfe 

Prarohati. (tree) grows, and (a mortal being) is born. 

28. (4) Just as *a tree when cut down grows again 
from the root more vigorously, so does a mortal being when 

cut down by death. What is the cause from which does 

each so grow ? 

mantra III. 9. 28 (5). 

f Sr II 

fsr ^ 11 h 11 

fo*?: Retasah, from the semen, Iti, such an answer, in MA, not. 

Vochata,say. sftacf: Jivatah, from a living being ; from the parents. 

Tat, that semen. ST3J3^ PrajAyate, is produced. sfsfRT AnjasA, 
actually ; really. Pretya, having gone or died ; that which 

has died (actually), this is the case only in MahApralaya. Sam- 

bhavah, He from whom something grows ; the producer, £$jr: Vrikfah, 
the tree. wT*TT5f: DhAnaruhah, such as grows from the seeds. fW Iva, 
apparently, but not really. ^ Vai, indeed. 

28. (5) You cannot say that from, the Semen (is a 

being born again), for Semen is produced from beings (such 
as parents). (I ask) from whom is a being born again (afteV 
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Mahipralaya), when the beings have actually died ? (As for 
the tree), it is only apparent, that it grows from the seed. 

mantba III. 9. 28 (6 ). 

3 33 ^ 333 « 

3c*fc ftcJ5=*2r^T ^*3XrX|3Xc3^XfX3 II \ U 

vn. Yat, when. Samdlam, together with its roots, ftff Vriksam, 

the tree. Avriheyuh, uprooted. «f Na, not, g»u Punah, again. 

«IT A, actually. Bhavet, does grow. Mrifcyunft, by death. gv*!l: 

Vriknah, cut down. Svit, also. rr?*fs Maratyah, mortal. ^RiTT'T Kasm&t, 

which. tT^UI Mvllat, from the cause. Jttnjffl Prarohati, grows again, 

28. (6) When a tree is uprooted together with its roots, 

does it not grow again afresh ? Is not a mortal when cut down by 
death born again ? What is the cause from which does each 
grow ? 

MANTBA III. 9. 28 (7). 

51X3 XJ 3 3 %T?3R 5X3^33: II 

^1X133X3^ 5X13 7XT3^X3: 37X3XSX X3$3X3*3- 

3 x 53 §?fir n * ii 

tfer swi argunr n 5 11 
tfa 11 \ 11 

im Brahma, the Brahman, fksfpf Vijfi&nam, all knowledge. sirftf 
Anandam, all bliss Enam, Him ; the Pararafttman. sj Nu, now ; at 
the beginning of creation. 33 : Punah, again. Kah, who. SPfita Janayet, 
can give birth to ; can produce. 5fra: J&tah, ever born ; ever existent. 
t[3 Eva only, indeed. 3 Na not. J&yate, is born. <gfrg: DAtuh, to the 

giver ; to the sacrificer. ?Tfe: R&tih, aim. afspaft Tadvida^, to the knower 
of Him. WTOf Parfiyanam, highly beloved ; very dear. fftC59?TflrCT 
Tisth&m&nasya, to one who abides in (Him.) Par&yanam, the sup* 

port in moksa. (This word is to be supplied here.) lti. 

28. (7) (The Brahmanas failed to answer this question. 
Yajnavaklya himself gave the reply):—“Brahmanas, it is He who 
created everything. (He is ) all knowledge, (otherwise He could 
not have created all these varieties of objects). All bliss (He is)» 
(which has moved Him towards creation.) Him again who can 
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give birth to ? Born He is forever, He is never born. He is 
the Highest aim (or summum donunt ) of life. He is very dear to 
the generous sacrificer. He is dearer still to him who knows Him. 

He is the dearest of all to him who is solely devoted to Him.—237. 

/ 

Here ends the Hdkalya Brdhmanam . 


MADHVA’S COMMENTARY. 

MANTBA III. 9. 1. 

(In the Mantra occurs the word MahimAnah. It is generally trans¬ 
lated as glories. It is the plural number of the word MahimA— 
‘glory/ “power ”. The Commentator explains this word by showing that 
it is a compound word) :— 

In this Mantra, those Devas that are inferior have been said to be 
the Mahimans of those that are superior; for, the word MahimA consists 
of two words Mahi and MA. “Mahi” meaning greatness, and cc MA ” 
meaning measure; so the real meaning of the word MahimA is the 
“measure of greatnees and so the word comes to mean the “ indicator 
of greatness”. Whatever measures the greatness of another, cannot but 
be less than that; so the word MahimA means less or inferior, and 
therefore subordinate, or one who is under the control of his superior. 

But in some places (as in Yatra Satyah so Asya MahimA, etc ) the 
word MahimA does not mean inferior, but it means greatness or glory, 
in other words, in those places it means MAhAtmya. 

In the Mantra it is said that various Devas 333 and 3333, 
are inferior to the 33 Devas. It means those Devas are ParivAras —fami¬ 
lies or dependents of the 33 Devas. 

Note .—The number of Devas is innumerable. The mention 333 or 3333 is merely 
illustrative. The superior Devas are 33. 

Among these 33 Devas, 27 again are dependents of or constitute the 
ParivAra or family of 6 higher Devas amongst them. Again among these 
6 higher Devas, 3 are dependents or constitute the family of 8 higher 
amongst them. Again, amongst these 3, one is dependent on the other 
two. Amongst these two even, one is subordinate to the other. In this 
order, gradually, the highest God is reached, who is one. He with 
the next lower Deva, constitutes a family of two Devas, (these two Devas 
with the one subordinate to them, constitute a family of three Devas; 
these three Devas with three other Devas under them, constitute a family 
of six ; these six Devas with 27 subordinate Devas, constitute a family of 
33 Devas; these 83 Devas with 300 subordinate to them, constitute a 
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family of 333 Devas; these 333 DevaB with 3000 subordinate to them, 
constitute a family of 3333 Devas, and so on.) 

In fact, the subordinate Devas are dependent upon the superior 
Devas. They are subordinate in their strength and subordinate in their 
activities. All Devas thus are subordinate to some other Devas hig¬ 
her to them. The only Deva who is independent and not subordinate to 
any, is the Supreme Person, the Lord God Himself, called The Puruso- 
ttainah, literally “ the Highest Person or Spirit/' 

mantba 3. 

(It has been mentioned above that the 33 Devas form a family, of 
which six are superior and 27 are inferior. Now, these six, as mentioned 
in the Mantra seveu, are Agni, Prithivi, V&yu, Antarikga, Aditya, Dyu. 
The33 Devas are 8 Vasus, llRudras 12 Adityas, and Indra and Praj&pati. 
Now, in enumerating the 8 Vasus, these very six words, Agni, Prithivi, 
Vayu, Antariksa, Aditya, and Dyu, are mentioned there also. So the 
Commentator explains these words, not in their ordinary sense of fire, 
earth, air, sky, sun, and heaven, but in their special sense, or, in the 
ordinary sense, Agni or fire, etc., are not superior to Chandrama, etc., 
therefore, the author explains the words Agni, etc., as used in Mantra 3 
in the following terms :—) 

Suparna or Garuda is called “ Agni," because he carries (Ni) 
the Supreme Lord Visnu called the Foremost or Agra ; therefore, the 
carrier of Agra or Visnu is called “ Agni". 

The word Prithivi means the wife of Garuda, because the word is 
derived from the term Prathiva, meaning Garuda, by adding theeminine 
affix l. This Prathiva in its turn is derived from two words, Prathita 
meaning the great Lord Hari and Va meaning to carry. He who carr¬ 
ies Prathita or Vi§nu is Prathiva or Garuda. Prithivi, the wife of Prath- 
hiva, is thus the wife of Garuda. She is always under the control of her 
husband, and, in fact, her will and her consort's are one and the 
same. 

The word Vayu means the Sutra Atm&, because the word V& means 
« 4 all knowledge " and Ayu means ‘ life’. The Sfitra Atma is all-knowing, 
and is the life of all, and s<> he is called V&yu, “ the all-knowing life " 

The word Aritarik§a means ?§raddh& or the goddess of faith. 
She is the wife of VAyjl. The woi*d comes from two words, Apt&ra mean¬ 
ing* < inside \ and Akfjati meaning 4 to seb’.* - She sees inside the -hearts 
of all, even of the high Devas 4 like etc.j so she is. called AntarikSa 
or the (< Seer of Hearts".' She* can see more than any* other Devas.: (for 
Faith is the Searcher of Hearts.) 
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The word Aditya does not mean the sun, but it means the God 
MaheSvara or Sad&siva. It comes from two words, Adi *.in the beginning 
of time 1 and Tya meaning c existing from'. He who exists from the 
beginning of time, is Aditya or Siva. 

The word Dyu does not mean heaven, but it means Um&, the 
wife of Siva, because Um&, in her form of speech and through speech, 
brings to light (Dyu or light) everything in this world. 

Note, —Thus these six superior Devas are the three Devas—Garuda, Viyu, and Siva— 
with their respective wives oi consorts, called Prithivi, Sraddha and UmL 

These six Devas are specially superior to the rest of the Devas, 
who are under their control. 

(These six Devas, with Chandraraas and Naksatra, constitute the 
eight Vasus. The words Naksatras and Chandram& do not mean the 
‘stars ' and * moon*, but are explained thus by the author :—) 

The word Naksatra means Indra, because he does not (No meaning 
‘ not 9 ) protect (K$atra meaning ‘to protect') the sun and moon, when 
they are attacked by the R4hu. 

The word Chandram& means K&raa, the God of love, because K&ma 
is the giver of joy, and the word Chandra is derived from the root, Chand, 
to give joy. 

These eight Devas are called Vasus, because the whole universe 
dwells (Vas ‘ to dwell') in them. So they are called Vasus. 

Suparna is called Agni, because he carries the Lord Visnu, the one who is from 
before. The word Agni has been derived by compounding the two words (Agra), 

the one who is from before and sft (ni), who cairies. (Prithivi) is the wife of jrfii* 

(Prathiva), Garuda Garuda is called Prathiva, because he cairies on his back the 
well-known Lord Hari, The word nfsTpT (Prathiva) has been derived from Prathita) 

the Great Lord Hari+ (Va) to carry-f-qj (ka) one who. The W (Ta) of Prathita being 
omitted. The wife of Prathiva is Prithivi (and not Prathivi) ; the T (ra) of srfa* ( Prathiva) 
has been changed into 5 ^ (ri). This indicates that she acts not according to her own will, 
but under the will of her lord. Viyu is he who is W (Va), all-knowing, and «ug (Ayu), the 
giver of life* W (Va) is derived from (Va) t a verb of motion (ka) one who, because 
all the verbs of motion may also mean attainment or knowing 

So ? (Va)- means one who knows all ; so Vlyn is the SutrUtma. His wife is WgV|| (firad- 
dh&). She rests, in the hearts of all, so she is called Antarik^a. She can see more 
into the hearts of all than the gods £efa, &c , can do. The word (Aditya) in the 

mantra means (Sadisiva). he who has been from the veiy beginning Adi begin¬ 

ning and W Tya affix). The word fft Dyau means UmS, for hers is the form of speech, by 
which she brings everything to light. These are the gods who' are superior, and the 

rest are their subordinates. • 
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Indra is called Naksatra—one who does not protect, and qffVT (K&ma) is the Chandra- 

one who pleases all. These eight gods are called Vasus, i.c., the gods that make others 
dwell. 

(Vasa), to cause to dwell and 9 T (u), one who. 

MANTRA 6. 

(In asking the question, “ who are the six ?” the answer is given 
by naming the very six Devas who had already been mentioned in 
the list of Vasus. Thus these six are superior not only to the rest of 
the 33 Devas, but they are superior among the 8 Vasus also. In what 
does the!r excellence and superiority consist ? This is thus answered by 
the Commentator:—) 

The six attributes Jfinna, &c„ (knowledge, power, bliss, &c.) are 
possessed by these six Devas in larger quantity than the remaining (27 
Devas), nay, even among the Vasus, these six are superior, namely. Vindra 
(Garuda, vi-bird, indra king, the king of birds, or Garuda) and the 
rest. 

MANTRA 4. 

(Now the Commentator explains the verse “ daseme puruse pr&ntt 
atmaik&dasa ”):— 

The ten pr&nas are the ten sons of V&yu, while &tm&, the 
eleventh, is Buddhi, or rather the presiding deity of Buddhi, namely, 
Bfihaspati. These 11 are said to be the Rudras. 

i\ r ote. Namely, the Devas of five senses of perception and the Devas of the five senses 
of action, together w r ith "Brihaspati. the presiding Deva of Buddhi, are the 11 Rudras. 

MANTRA 5. 

(The Commentator now explains the twelve Adityas :—) 

I he twelve presiding Devas of the months (excluding Indra 
and \ a nd substituting in their place Yarns and Chandra) are 

the twelve Adityas. They begin with Dh4tA (namely, 1. Dh&tA. 2. 
Mitfcra, 3. Aryarua, 4. Rudra, 5. Varuaa, 6. Sdrya, 7. Bhaga, 8. Vivasv&n, 
9. Pus&, 10. SavitA, 11. TvastA and 12. Vi§nu), 

MANTRA 6. 

(The mantra says « Stanayitnur eva indra/ Primd facie, it would 
mean that the Stanayitnu and Indra were one and the same. To 
remove this misconception, the author says:—) 

A son of Vftyu, presiding over thunder, is called Indra here: (and 
it does not mean the well-known Deva Indra). 

This Stanayitnu is the presiding Deva of vajra or thunder-bolt 
of the big INDRA. He is also called Asani or the destroyer of 
enemies (afian&fc areh). 
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(Thus Stanayitnu, Indra and Asani are different names of one and 
the same Deva, who is a son of V&yu, and who constitutes the thunder* 
bolt of INDRA, the big Deva of that name). 

The author now explains the word Praj&pati and Yajfia and 
Pasu.):—Yajfia is the name of the son of Indra , the same who is called 
Jayanta. This very Jayanta, called also Yajfia, is the presiding Deva 
of animals, and so is called Paiu. 

mantra 3 to 6. 

In this way, the principal Devas are said to be 33 in number, 

(Now, the question arises, why the Devas like Dak§a, etc,, have 
not been mentioned among the 33 ? To this, the Commentator replies 
that they have also been mentioned:—) 

The Devas, with Agni at their head, as mentioned above, contain 
Dak$& and the rest. They are sons of V&yu, and are presiding deities 
of the senses, Pr&nas even. 

(It may be asked, though Siva has been inolnded among the six 
principal Devas, why the other Rudras have not been mentioned among 
the 33 Devas ? To this, the author replies ;—) 

The Rudras also being possessed (JLvefia) by Siva, being in faot 
his part, have not been separately mentioned in this place, but are 
included in the term Siva, 

(The Commentator now gives a reason why Anirnddba has not 
been mentioned separately among the 33 Devas ), 

As Aniruddha is possessed by K&ma, so he is included in the 
term K&ma. Therefore, he has not been separately mentioned. 

Note.— Kima is the father of Aniruddha, and so the latter is included in the term> Klma. 

(Now, Jayanta, who is an inferior deity, has been mentioned among 
the 33, while more important Devas have been omitted. Why so ? To 
this, the Commentator replies ;—) 

Since Jayanta, the son of Indra, is possessed by Manu, so he has 
been enumerated among the 33 Devas. 

A ote.—So the mention of Jayanta shows that Manu also has been included among the 33 
Devas. 

(Now, there are other Devas, like Aivins, etc. Why have they not 
been included in the list? To this, the author replies :—) 

The two Aevins, Nirpiti, and Kuvera, and Vm&yaka are included 
among the Adityas : namely, among the Aryamana and A&sa and thos* 
that follow them, because they are specially possessed by these Devas; ; 
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! 5 Niff .—}Thus the, two Alvins, Nirriti, Kuvera and Vin3yaka are included among the 
Aryam^na, Ante and the three other Devas after Aftia. Ansa is a name of one of the twelve 
Adityas/ ' 

No doubt, the spouses of Indra, K3ma, etc., have not been separately mentioned, because, 
aval genefcl rule, the-mention of the husband includes the wife also. 

b Most of the' Devas" mentioned in this Brihmanam, were mentioned also in the' previous 
IJrilwIjanarru Thus there Were tpeotioned in that Pjrithivl, Agni. Antariksa. Vayu, Aditya, Chandra 
and Tiraka. And these words were explained there as meaning Garufa, $iva, the Lord of 
elements—V3yu, Sarasvatl. Sun and Moon, etc. Not only this, but in that Antarylmin 
Br&hmanam the word Pfithivt. Antatiksa, Vlyitv Dyu Chandra*T3raka were slightly differently 
explained from what they are explained here. Here Prithivi means Sauparni (the wife of 
Garu$aj ; Antarikfa has been explained as $raddh3 ; Vayu has been explained as the principal 
VAyu or S6tra At m3 ; Dyu has been explained as Um3, and Chandra has been explained as 
Klma, and.Tlrakl has been explained as Indra.. Thus the same Devas. mentioned in Antaryimin 
Br3hmanam, are mentioned here also. Why is it so ? To this, the author answers :— 

Though the Devas Prithivi etc., mentioned here, have also been 
mentioned in Antaryftrnin Br&hraanam, yet it is so because in that 
Br&hmaqam also it was necessary to mention them. 

(To the question, “ who are these three Devas ?” the answer is 
“these three Lokas. ,, Who are the Lokas or Devas denoted by the 
term Loka? The answer given, if taken in its literal sense, would mean the 
three worlds are the three Devas. Thus the three worlds would be included 
among the six mentioned before it. But this is impossible, for then 
the number six would be increased to nine and, instead of 33 devas, 
we shall get 36. Therefore, the word Loka must mean, not worlds, but 
tome of the Devas out of the six mentioned before. Therefore, the author 
now enumerates these three Lokas :—) 

* f Among the six Devas, three are superior namely V&yu, Garuda* or 
Vindra (Vi meaning bird, and Indra meaning King, so Garuda is called 
Vindra also) and $iva (called also Mahesvara). 

(How are these three Gods to be understood by the word Loka? 
TV) this the author replies:—) 

Because these three Devas are the abodes of their respective 

* ponses, they are Lokas or refuge to them (namely, to their spouses). 

They are also called Loka, because they have knowledge for their 
form r or they are all Intelligences (the root 4 Luk* means knowledge also). 

(Why Brahmfc and 6e§a, with their wives, have not been mentioned 
among the three ? If it is said that they have not been mentioned, 
because they were not mentioned among the six, or among the 33, then 
that is no answer. For then the further question would arise, why were 
they not mentioned either among the si* or among the 33 ? To this, the 
author answers :-r-) - 
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Because BrahrnA and Vayu have the same status or grade, and 
because Siva has the same grade as Sega, therefore, BrahrnA and SeQa 
have not been separately mentioned. 

Thus Brahma with his wife, Sarasvati, is included in Vayu and his wife £raddhi. 
because the grade of Viyu and Brahma is the same. Similarly Gaiufla and his wife, Sauparni, 
belong to the same grade as Vayu and Brahma. Similarly, Sesa is included in £iva. The sense is, 
that Brahml and Vayu, together with their respective wives, and £esa and 6iva, together with tfteir 
respective wives have the same grade ; so also Garuda and $esa have the same grade together 
with theii respective wives. Thus the mention of Vayu includes Brahma, the mention of &raddh 3 
includes Sarasvati. The mention of Siva or Garuda includes $esa. The mention of Umi or 
Sauparni (wife of Garuda) includes Viruni (wife, of $esa). Therefore, neither Brahi&l with 
his wife, Sarasvati, nor Sesa with his wife Viruni, has been separately mentioned, either in the 
list of 33 or in the list of six or in the list of three. 

MANTRA 8. 

(To the question, ‘Who are the two Devas ?' the answer is Ann am 
and PrAna, which, ordinarily, mean food and breath. But A.nnaat and 
PrAna must mean here some of the Deyas denoted by the previously 
mentioned three, namely, either ^iva, V i\y u, or Garuda. Out of these 
three, who are the two Deva9 indicated by the terms Annam and PrAga ? 
To this, the author answers :—) 

SraddhA and Vayu are the two Devaa denoted here by ,the r teruj 
Ann am and Pr&na. Annain denotes !§raddh& and Pr&na denotes Vayu. 
Annam is derived from two words At+nam. At means Atita or sur¬ 
passing or superior ; and Nam means Netri or leader; thus Annam meahS 
the most excellent leader, so it means SraddhA the wife'of Vftyu, 1)0 cause 
she is the leader, even of the Devas, like Sega, etc,, also, arid sup&riofr 
to' theft. ' *' ‘ v 5 " ' * J 

(Why in enumerating the two, J§raddh& and VAyti have been ffaken*; 
for SraddhA has not been included in the three ? Tn /answer/to'the 
preceding question, the three Devas mentioned therein* are* Siva/ VltyV, 
and Garuda; Sraddha is not among these three. How ^can thea ^he be 
indicated among the two mentioned in. this question,? To tlus V( jtU 0 
author answers;—-) * ./■* * ^ v i 

^ *&raddha is included among the three, for SraddhA, being' the wife 
6f Vayu, is included in the word VAyu. - •* ( 

. No doubt, Vayu, Siva and Garuda are superior , to their' respective 
wives, SraddbA, UmA and Sauparni ; and, therefore, the three/are said 
fcgi be /superior to the six. But it does not mean that Siva or tJarudais 
superior to SraddhA, the wife'of VAyti. The husbands are superior *to 
their wives, but it does not follow that any one of these husbands id 
superior to the wives of other Devas mentioned in the same list, ‘ " * ‘ 
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MANTRA 9. 

(In this Mantra, to the question, 'Who is the one Deva'? the answer is 
PrAna. Naturally one would understand that the word Pr&na, used in 
this Mantra, must be the same PrAna as used in the previous Mantra, in 
answer to the question,‘Who are the two Devas?* There Pr&na meant 
VAyu or S&tra Atm&. But in this Mantra, Pr&na does not mean V&yu, 
bat a higher deity. This the author explains :—) 

The word Pr&na here, deuotes verily the Supreme God Vis?u, who is 
the highest Lord (and not V&yu). The word Pr&na here is derived from 
three words—Pra+A-fna. Pra means the most excellent (Prakrista). 
A means altogether, full (Asamant&t) and Na means joy or bliss. Thus 
Pr&na means the highest and fullest bliss. Therefore, Pr&na is the Lord 
V19QU* and no one else. 

To the question,‘Who is Adhyardha or onehalf (£)> the. answer is 
Jro-yaik-pavate, which literally means “He that blows.” It would thus 
mean the elemental V&yu or air, for it is the air that blows. To remove 
this misconception, the author says :—) 

The word Adhyardha means surpassing all in every quality, and 
so it means V&yu, for He always surpasses all in every quality. 

(In the text the question is asked, why is he called Adhyardha, 
and the answer therein given is, Yad Asrnin Idatn Sarvam Adhyardhnot 
Tena Adhyardha, vvhich is generally translated as “Because when the 
wind was blowing, every thing grew (Adhyardhnot).” 

But Adhyardhanot really means, because he surpasses all. Adhyar¬ 
dha is compounded of two words, Adhi meaning surpassing, and ^.iddha 
power or glory* He who possesses power or qualities surpassing all, is 
called Adhyardha* 

(Bat how is it that you say that V&yu surpasses all in qualities. To 
this, the answer has been given also, ‘Tad-ahur'yadayam-eka-iva-eva 
Pavate Atha Katham Adhyardha/ The word used here is “Iva,” mean¬ 
ing like unto or as if* Thus it is not said ekah-pavate "the one purifies” 
or “singly purifies” or “alone purifies.” Why does the text say, “cp* if 
one who purifies ” ? The text nowhere says that there is a second Deva 
also, who purifies. In fact, according to the text, VAyu is the one and 
sole purifier* Why is, therefore, lva used there, which would mean that 
V&yu is not the one and sole purifier, but he looks like one and sole 
purifier; there is some other purifier also. To this question the author 
answers) 
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To Vayu does not belong the singleness of purification, for the 
Supreme God Hari is superior oven to Vayu, in the matter of purification. 
Therefore, the text says Eka-Iva-Pavate,—*he purifies as if singly.* 
(Thus V&yu is neither one or the supreme person, because Hari is superior 
to Him, nor is He (V&yu) a second person, because in Him, there is the 
highest love of Hari. Thus V&yu is called one-half or Adhyardha, 
because he is neither one or the supreme person, nor is he two or the not 
supreme person. But he is onehalf or Adhyardha, and because he poss¬ 
esses allattributes in greater quantities than all the rest of the Devas 
taken together. (Of course, it need not be said that V&yu does not pos¬ 
sess higher qualities than Visnu.) 

Note .—Thus the second person of the Hindu trinity consisting of Visnu (the supreme God), 
Vayu, the most beloved son of God and Rama (the Holy Ghost)’ Vayu is so intimately beloved 
of God, that he almost approaches Godhead, and so he is called one-half. 

(The author now explains the Mantra, Yad Asmin Idam Sarvatn 
Adhyardhnot Tena Adhyarclha, in a different way :—) VAyu is called 
Adhyardha or one-half, because he is neither impossible of attainment, 
nor is he absolutely unattainable, so he is called Adhyardha. 

Thus the above sentence means :—Because through Vayu all this 
universe is controlled, regulated, and upheld, he is called Adhyardha or 
the supreme controller. 

(In enumerating the Devas, one after the other, according to their 
higher and higher grades, it should be proper to mention the Goddess $ri, 
just before Vayu, and after Visnu. Why has Sri been omitted? To this, 
the author answers :—) 

Because Sri is most intimately connected with Hari, so She has 
not been separately mentioned from Hari. 

Note,— $ri is the most Antaranga, more interior and more intimate than Vayu even, therefore 
she has not been separately mentioned. 

Though Sri in her own form is separate from the Lord Hari, and 
inferior to Him only, yet she is superior to all the rest from eternity. 
And so she has not been separately mentioned. But Vi§nu is superior to 
her also excelling her in all attributes and being free from all faults. 

In the Mantra 2, the question was asked, ‘Who is Ekah Devah,* and 
the answer ‘ is PrAtja.’ Ordinarily the word Eka means “one”. It has a 
special meaning here which the author explains :— 

The word “Eka,” her6 means eternal, because there is no one like 
unto him, no-r surpassing him, in attribute. Therefore, Visiiu is called 
the One, not in the sense of the Advaitins, who say that there is no other 
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being than Brahman, but that Vi$nu is the One, in the sense that no one 
is equal to him or surpasses him. 

MANTRA 10 to 17. 

[The next eight Mantras are connected together. In them are 
mentioned five things, (1) the dwelling or Ayatana (2) the external light 
or Loka (3) the internal light or Jyotlr (4) the person or Puru$a and 
(5) devatA or deity. These eight are shown in the following table :— 


Dwelling 

or 

Ayatana. 

External light, 
or 

Lokah. 

Internal light 
or 

Jy otir. 

Person 

or 

Puru§a. 

Deyata, 

or 

Deity. 

1. Pritbivi... 

Agni 

Manas 

£&rira 

Amritam 

2. Kama ... 

Hridayam ... 

Do. 

Kama-m ay a ... 

Striy ah 

3. Rfipa 

Chaksus ... 

Do. .»» 

Aditye Purusa 

Batyam 

4. Ak&Sa ... 

Srotram 

Do. ••• 

$rautra Purusa 

Disah 

5. Tamas ... 

Hridayam ... 

Do. 

Chb&yamay a... 

Mrityu 

6. Rfipa 

Chakons 

Do. 

Adarse Purusa 

xi 

Asu 

7. ApaB 

Hridayam ... 

Do. 1 

Apsu Purusa.*. 

Varuna 

8. Retas 

Hridayam ... 

Do. ... : 

Putra-maya ... 

Praj&pati 


The author now explains the eight Purugas mentioned in the 
fourth column of the above table.] 

The word “ 6&rirah Purusah ” means Manuj by the word “ K&rna- 
tnayah Purusah” is meant Pradyumna. The word “ Aditye Purusah ” 
means Rudraj the word “ Srautrah Purusah ” means the Moon. “ ChhayA- 
tnayah Purusah ” means Nirriti; 11 Adarse Purusah ” means'the Sun ; 
ft A psU Puru§ah” means Parjanya • u Putraraaya Puru^ah^ means Sakrah. 

The Commentator now explains the eight Devat&s :— , 

The word “ Amrita ” means Vayu, The • word StriyaJh . means 
Sarasvati, (JmA, and !§ri. The word " Satya ” moans Brahma. Garuda 
and Sesa and Dak§a are called Diisas. They are galled Disas, because 
they give the word of command, or they are commanders. Thp word 
“Mrityu ” means Yaraa. t( Asu ” .means Vayu, that is inside every body, 
or the internal Vayu. By the* word Praja^ati is meant Brahrhi,, v whqn 
he acts as the protector of creatures. 
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[The author, now explains .the ward Jyotir, and shows its difference 
from the word - Loka \* . Though .>bath words mean * light, yet one is 
used for the inner tight or the. light of the soul, and the other is used for 
the external light or the outward-illumination, or the light other than 
that of soul; e.g. y light of reason* &c.] The word Jyotir means the -inner 
light, or rather the, DevA who illumines the hearts of men ; while Loka 
means the external light. 

lYote .—The author now .explains the word Manas, as occurring eight times in the above 
table,"under the third column of Jyotir : — 

Manas means here the Goddess Rama, because she dwells in the hearts of men and her 
name Is Manas ; and because her nature is intelligence or consciousness. 

[The author now explains the eight words, Agni, etc., occurring in 
the second column, under the head Lokah, namely, Agnir Lokah, 
Hridayara Lokah, iSrotram Lokah, and Ohak^ur Lokah.] 

(She, namely, Hama) is Agni or fire in the external world, because 
she dwells in fire ; and she is called Agni, because she eats (Adan&t) 
everything. She, Ram&, is called Hridayam or heart, because she dwells 
in the heart or Buddhi, and so is called the heart. And as heart is her 
dwelling place, it is said that heart is the external light. And she is 
called Uhaksuh or eye, because she, Rarn&, is the cause of sight. Thus 
she coustitutes the eight-fold Lokas or lights of various worlds inside 
the human body. 

[Now, the form of Raih& in Manas is called the internal light. How 
is it that she is called external light, with regard to the Lokas like Agni, 
Hridaya, etc. ? Agni as Goddess of speech is an internal substance, and so 
als'o Chakgu dr eye, Srotra or ear, or Hridaya heart, all these are internal 
organs or inside the body of a man. Why is she called external light 
with regard to these bodily organs ? To this, the author answers:—] 
c. Ram& is said to be the internal light of Manas, because the.mental 
functions compared with the. functions of * speech,, hearing, seoing&c., is 
more internal than these other functions. Therefore, these other functions 
are'called the external light of Ram&. Thus there is no contradiction in 
saying that the goddess RamS,.is tJle internal light of Buddhi or cons¬ 
cience, and that, comparatively speaking, she is the external light of 
speech, sight, ear, etc. 

[In the Mantra, ima eva trayo Lokah, the word Lokah, has been 
explained as meaning the three Intelligences'—V&yu, Garuda, and Siva, 
There also the word.Lokali has not been taken in its ordinary sense of. 
worlds, but of: intelligences. Had the 1 word Lokah been- taken , in its 
ordinary meaning, rt would have beeto ^opeu id ^the - following objection , 
as shown by the author;—] 
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In the above Mantra, the three Lokas have been explained as three 
Devas. If they were not so explained, how would it have been possible 
for three inert, lifeless worlds, to contain all living Devas ? Moreover, 
how in that explanation the Devas could be said to be contained or 
included in the worlds ? Moreover, how could it be said that all the Devas 
are contained in Agni, etc., for Agni and the rest are not superior to 
Indra and the rest ? 

[In the ordinary meaning of that Mantra, the three Lokas are Agni 
or fire, V&yu or air, and Aditya or the sun ; but, as a matter of fact, all 
the Devas are not included in fire, air and the sun. Nor can it be said 
that the fire, air and the sun are the dwelling places of the Devas, and 
in that sense the fire, air and the sun are said to be the worlds of the 
Devas, and the Lokas, therefore, means the dwelling places. For, if it 
meant that the fire, air and the sun are the sole dwelling places of the 
Devas and their only dwelling places, then it would contradict the well- 
known fact that the various bodily organs of all organized beings, like 
man, etc : are also the dwelling places of the Devas, The Devas preside or 
dwell in the various senses of man $nd of every other living being. So it 
is not correct to say that fire, air and the sun are the only three dwelling 
places of the Devas. In fact, the Jtva body is a microcosm. And, 
therefore, the Commentator says :—] 

As the body of every creature is also the dwelling place of all the 
Devas, so there is nothing special in the three worlds—-fire, air and 
Aditya. Therefore, the word Lokas does not mean worlds there. 

[If the dwelling places alone are not meant, what then is meant 
there? To this, the Commentator answers :—] 

The superiority of one Deva over the other as regards the possession 
of certain qualities, is intended to be described there. Therefore, when 
the. Mantra says, “ Etefu hi-Idam-Sarvam-sat,” it means, “ in these three 
are these six included.” So, superiority in power is meant here, namely, 
•• in these three Devas, V&yu, Garuda and 6iva, the six-fold power is 
greater in quantity than in the remaining three Devas of the 
group of six.” 

Nate ,—It does not, therefore, mean that all the Devas are contained in these three Devas, 
as has been explained by others. They translate it:—“For in them all these Gods exist.'* 
According toMadhva it means “for in them, namely, in the three Intelligences, V3yu, GarinjU and 
&iva, these Goddesses, their wives, find their shelter and the six-fold gnnas exist in pre-eminence." 

(In Mantra 7, it is said " Etesu-hi-idam Sarvam Qat,” which has 
been understood to mean that all the Devas are included in these six 
Devas. But it really means ) 
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In these six Devas all the six powers, like Aisvarya, etc,, exist in 
their complete fullness. These six powers are found in other Devas 
also, but not to the same extent as in these six Devas, The same idea 
is expressed also in the Mantra “Yad Asmin Idatn Sarvam Adhyardh- 
not—” “in this, all this increased or reached its excellence.” There also 
the reference is to these six powers. So also in the Mantra “Sa Brahma 
Tyad Ity Aohakfafce”—‘“He is Brahman or Full, and he is called Tyad.” 
Here also the reference is to the fullness of the above-mentioned six 
qualities. So also in the Mantra “Mahim&na-Eva Es&m,” etc. There also 
the superabundance of the six qualities is also indicated. '1 he mere fact 
that the inferior Devas are said to be the Mahiw&s or the measures of the 
greatness of the superior Devas; shows that the inforior Devas are included 
in the superior Devas. 

(The Mantra says “idam Sarvam ”—“all this is six.” The word 

“ six” is in the plural number, but the word Sarvam is in the singular 
number. How is this plural number §at put in apposition with the 
singular number Sarvam. To this, the Commentator answers:—) 

The word §at here denotes Gunasatkam, “the group of six qualities,” 
and thus it is also in the singular number, and it means “all this group of 
six,” and, therefore, the word Sarvam is properly in apposition with {Jaf. 

(But how do you explain the word Sarvam to refer to the six quali* 
ties ? To this, the Commentator answers t—) 

The word Sarvam means here Pfirnam or full, and, therefore, “Idam 
Sarvam §at” means “in these three Intelligences 9 the group of six attri¬ 
butes is to be found in its fullness.” 

(But there is no mention anywhere before in the context, of the six 
attributes ; where do you find, therefore, any reference, expressed or 
implied, to this group of six attributes ? To this, the Commentator 
answers :—) 

The reference to the group of six attributes, is to be found in the 
implication of the word, “ldaui,” in the Mantra “ Idam Sarvam $a{. ” 
This is on the analogy of the implication, Ayam-me hastah, where the 
word Ayam is by implication taken to refer to Bhagav&n. Therefore, 
though there is no express mention of this group of six attributes, in the 
text, yet it is to be understood there, by virtue of the implication of the 
word “Idam. ,, 

(Now, it has been said above that mere dwelling-place is not 
intended to be described there, but that excellence in the possession of 
the six attributes. The author now shows that the possession of these six 
attributes in super-abundance, also makes■ these Devas the dwelling, 
•places of the, inferior Devas,by implication :—), , . . ■ .«■ .. , < 
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Bt saying that these six Devas possess these attributes in super¬ 
abundance, shows that the other Devas must be understood as subordinate 
to thorn, and consequently these six Devas become the dwelling-places 
also of the inferior Devas. Because the higher Devas have a larger 
scope of pervasion than* the inferior Devas, and so the superior Devas 
include the inferior Devas. 

It is not, however, a general rule that a dwelling-place is necessarily 
superior to the people dwelling therein. Because we find that houses 
are dwelling»places of men, but it does not follow that houses are superior 
to men in their attributes. Therefore, the mere fact that certain Devas 
are dwelling-places of other Devas, would not make the residence to be 
superior to the dwellers. Therefore, the &ord Lokah has not been ex¬ 
plained as dwelling-places or abodes or worlds. 

(The author now explains the sentence “Sabrahraa Tyad Ity&- 
chaksate.”) 

Visnu is called Brahma, because all qualities are in fullness in him, 
because the word Brahman means full. Vi^nu is called Tyad, because 
he always exists in unchanged form, from eternity. The word Tyad is 
composed of two words, t“Ta,” meaning Tath&tva, 4t in the same condi¬ 
tion,*’ and “Tat,” meaning Y&ti, going or existing. He who exists in 
the same condition always, without modification, is called Tyad ; and so it 
is a name of Visnu, who is the God of all gods of gods and Lord of all 
Lords of Devas. 

All the above explanation is given in the words of the Mah&mi- 
mkrnsft, from which it has been quoted. 

MANTRA 9. 

Note .—Prlna is the great Lord Visnu, because he is Pra (ST) A (WT) Na meaning bliss, 

highest and fullest, Pra meaning the best, A on all sides, and Na the bliss. Vayu is the Adh- 
yardha because in him the ganas or all the the qualities are in greater degree. Superior 
importance there is none in the Vayu, because the Lord Hari is always behind this Vayu. 
Beause the Lord Hari has great love for Vayu, therefore Vayu is his property and not his rival. 
Because the qualities of Vlyu are fai superior to those of the other gods, therefore, there is noth¬ 
ing which the Vayu cannot do or cannot obtain hence he is called Adhyardha or a god of higher 
qualities. Because $ri is Antaranga to the Lord Hari, so she has not been spoken of as 
a separate deva other than the Lord Hari. $ri, when considered as separate from the Lord 
Hari is always highest of all the devas. The Lord Vifnu is higher than even $ri herself, higher 
in all the qualities and free from all sorts of defects. He is the only one Lord, because there is 
none like Him. He is Para (Uf), because He has all the qualities in Him ; He is the 
Brahman, because all the qualities are in Him in full extent. It has been said in the Mahami- 
ra&ms& 'Sternal and change-less Visnu, the lord of the gods, is rightly called Tyad” my 

Moreover, in the commencement of this Br&hmanam, the inferior 
Devas are said to be the Mahirn&s or measurers of the superior Devas, 
and that alone shows that the inferior Devas are included in the superior 
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Devas, for the part is always included iu the whole. Therefore, having 
already mentioned that the inferior Devas are included in the superior 
Devas, by the fact of their being measurers, why is it necessary to repeat 
the same conclusion by saying that the inferior Devas are included in 
the superior Devas, because the superior Devas are the abodes of the 
inferior ? 

(Having thus explained the word 4 Lotah* in the Mantra, Ima Eva 
Trayao Lok^h/ the author now explains how the words, Arayita, etc., 
mean not immortality, etc., as explained by others, but they mean the 
various Gods as given by us, and in that explanation also the word 
‘LokAh* cannot mean worlds ; therefore, the Commentator says:—) 

How. if the word Stri, etc., meant women, etc., could it be Baid 
that the Gods, Kama, etc., whose power is so well-known to all, are 
inferior to mere ordinary women, &c. ? According to the ordinary 
meaning of this Mantra, it signifies that the DevatAs of KAma are 
women. Now, KAma being a very high God, it is wrong to say that 
mere women are Devas of KAma. 

(Well, let it be so; but how do you find that the superiority of 
theDeva VAyu is established in this BrAhmanara?To this, the author 

says :—) • 

The superiority of VAyu over all other Devas is well-known, as we 

find from the following Vedic Mantras : 

In the Rig Veda (X. 168. 4), we find VAyu praised as the highest 

Atm& Dev an 4m Bhuvanasya Garbho WWf 
Yathft Vasam Charati Deva Esah. I 

GhosA Id Asya Srinvire Na Rfipam tftaT 
Tasmai VAtAya HavisA Vidhema. fWl? II 

« The soul of all Devas, the womb of the universe, this God. mores 
ever as his will inclines him. 

( < gj 8 vo i C e ia heard, his shape is ever viewless. Let us adore this 
V&yu with our oblation.” 

So also in the Rig Veda (VII. 87.2), we find 
iLtm& Te V&td Raia A Navinot wft CT JffinAfita 

Pasur Na Bhfirnir Yavase SasavAn. I 

An tar Mahi Brihati Rodasi Me si??n$gl fflft ft 
ViAvA Te DhAma Varui^a PriyAgi. Rufft % *NT f|USI fwifftl II 
*< The VAyu is thy (Master). He sounds through all regions like 
a wild beast that seeks his food in pastures. 
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Within these two, exalted earth and heaven, 0 Varuga, are all 
the forms thou lovesfc.” 

Note '*—*Thus these two Vedic Mantras show the superiority of Viyu over all other Devas. 

(Indra has been mentioned only among the 33 Devas, and not among 
the six superior Devas out of these 33. It would, therefore, appear that 
Indra is merely an ordinary Deva. To remove this misconception, 
the author quotes a Vedic Mantra, showing that Indra is also a very 
high deity, though not equal to the six highest :—) 

Indro Vai DevAnam Ojisthah.— 

“ Indra verily is the most powerful of all the Devas, (because he 
has the power of supporting them).” 

(4 has been mentioned above that BrahmA, the Four-faced, is inclu¬ 
ded.among the three highest Gods, by the terra VAyu, because he and 
VAyu belong to the same grade. So BrahmA also is superior to all the 
remaining 30 Devas. The Commentator quotes an authority for it :—) 
BrahmA DevAnam Prathamah Sambabhfiva 
Visvasya KartA Bhuvanasya GoptA.— 

u BrahrnA was the foremost among the Devas that arose in the 
beginning. He was the creator of the universe and the protector of all 
worlds.” (Mundaka Up., I. 1. 1) 

Though Vayu is superior to all other Devas, yet he is subordinate 
to Vippu. This is shown in this very Upanipad (Br. II. 2. 1):— 

Ayam VAva Sifiur Yo Yan Madhyamah PrAnah.— 

“This central PrAna (the chief VAyu) is the Infant (the first born 
of God).” 

(The words, Ayara, in the above sentence, etc., show that Vayu is 
subordinate to Vi$nu.) 

In the next extract from the same Upani§ad the super-excellence 
of VAyuis again asserted.— 

Tam EtAh Sapta Ksitaya Upatisthante (Br, II. 2.2).— 

<4 The Seven Imperishables worship Him (VAyu).” 

So alpo in this third extract from the same Upanisad :— 

Tadya Ema Ak$an Lohinyo RAjayas, TAbhir Enam,Rudro AnvAyatto, 
Yaoh Ghhuklam Tena Indrab (Br. II. 2. 2.)— 

“Rudra worships him through the red arteries of the retina* 
Parjanya worships him through the waters of the eye.” 
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(The author next gives two extracts from Smfitis to prove the 
same proposition :—) 

“Among the sacrifices, the Asvamedha is the highest. Among 
the lights, the sun is the best. Among all bipeds, the Br&hmana is the 
foremost, so among the Devas, V&yu is the most exalted. ” 

“Vayu, the most terrible, with terrible voice, with mighty powers, is 
the life of all living beings. The renouncing of their bodies by all em¬ 
bodied beings, depends on the will of this Pr&na, therefore, V&yu is spe¬ 
cially the Deva of all Devas,” 

(The author quotes another Vedic text to prove the superiority of 
V&yu over other Devas (Rig Veda, 1. 156. 4.) 

Tam Asya R&j& VarugasTarn A§vin& 

Kratum Sachanta M&rutasya Vedhasah. I 

D&dh&ra Daksam Uttainam Aharvidam ^PSIT* 

Vrajan Oha Visnuh Sakhivan Apornute. W II 

“ The Sovran Varuna and both the Afivins wait on this, the will 
of him (V&yu), who guides the Marut host. 

“Vifgu hath power supreme and might that finds the day, and 
with his Friend unbars the stable of the kine.” 

(In the next six extracts, the author shows that Visgu is superior 
to V&yu :—■) 

(1) Atmata e$a Pr&no J&yafce— 

“From the Atman (Visnu), this V&yu is born.” 

(2) Yo V&yau Tisthan V&yor Antaro, etc., (Br. Up., III. 7. 8.) 

“He who dwelling inside V&yu, controls that V&yu/' etc. 

(3) Devan&m Devat& V&yur. V&yor Devo Jan&rdanah—“V&yu is the 
Deva of all Devas, while Jan&rdana (Visnu) is God of V&yu also.” 

(4) Sa Prapatn Aspijata (Pr. Up., VI. 4.)— 

“He created V&yu.” 

(5) Pr&Q&t §raddh&m —“^raddha was created from V&yu.” 

(6) Etasm&j J&yato Pr&nah (Mu. Up., II, 1. 3.) 

“From Him (Visnu) was born V&yu.” 

Note .—This shows that $raddh4, the wife of V4yu. came also from PrAna Vayu. This is ail 
authority for our explaining the term 4 Annam ’ in this Brahmana by $raddh£, and this is also the 
authority for establishing the superority of &raddh& over other Devas, excepting of course Vayu, 
Note .—We have mentioned above that the three Lokas mean the three Intelligences, namely, 
Garuda, f$iva and Viyu. And we have also said that Rudra is the support of Umi and other 
Devas. While Brahm3 is the support of Rudra and the other Devas. While BrahmS in his turn 
is supported by Visnu. For these statements thc-'author nogives the following authority :—) ' 
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Budram SamAfiritA DevA, 

Rudro BrahmAijam Asritah ; 

BrahmA MAm Asrito Nityam 
NAham Kanchid UpAsritah— 

“All Devas are supported by Rudra, while Rudra is refuged in 
BrahmA, BrahmA is refuged in Me (Visnu) always, but I am refuged in 
none.” 

All these authorities show the superiority of Vinsu ; and they also 
show that this superiority of the various grades of higher Devas, over 
Devas of lower grades, consists in their possessing superior excellence. 

(We have mentioned above that when *Sri is looked upon as a 
separate personality from Vi§nu, then she is superior to all other Devas, 
yet she is always inferior to and controlled by Visnu. For this, the 
author now gives the following authority :—) 

‘‘Refuged in the grace of J§ri, the great God Brahma resting 
on the lotus, praised the supreme Lord Hari, and so let us also praise 
that God Krisna.” 

MANTRA 19. 

(Sakalya addressing YAjfiavalkya says “O YAjfiavalkya, because 
thou hast decried the BrAhmanas of the Kuru PAfichAlas, what Brahman 
dost thou know? I f know the quarters with deities and their abodes”. 
The sentence “ I know the quarters with their deities and their abodes” 
looks very much like the words uttered by ^Akalya, for it is not separated 
from the preceding sentence. To remove this misconception, the author 
shows that this sentence i3 the utterance of YAjfiavalkya:—) 

“Diso Veda Sa DevAh sa prati^thAh,—” “1 know the quarters with 
their deities and their abodes.” This sentence is the utterance of 
YAjfiavalkya. 

(Now, in saying “I know the quarters,” YAjfiavalkya does not 
expressly say that he knows Brahman. ^Akalya's question, was, “Do 
you know Brahman?” The answer of YAjfiavalkya is, ‘I know the 
quarters with their deities and their abodes.” Where does he say that 
he knows Brahman? To this, the author replies:—) 

When YAjfiavalkya says he knows the Rhodes of the Devas, he 
implies thereby that he knows Brahman also; for, Brahman is the highest 
abode, wherein all the Devas rest, and so by using the word Sapra- 
tisthAh, he shows that he knows Brahman also. For, to know all things 
with their support, is to know Brahman. Therefore, this is an answer 
to the question, ‘ Dost thou know Brahman ? ” 
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MANTRA 20. 

(The author now explains the answer given by Y&jfiavalkya to 
the further question of S&kalya, when he says if thou knowest the 
Devas with their quarters and abodes, who is the Devas of Bast, etc. 
In fact, S&kalya asks five questions about the five quarters—East. South, 
West, North, and Zenith. And the answers given by Y&jfiavalkya about 
these are shown in the following table :—) 


1 

Quarters. 

Devatas. 

Pratistha. 

Pratistha. 

Pratistha. 

Pratistha. 

East ... 

Aditya 

Chakguh (Manu) ... 

Rftpani(Indra) 


Hridaya (Uma) 

South ... 

Y ama 

Yajna (Aniruddha) 

Daksin& (Rati) 

^raddha 

(Kama) 

II ridaya Do. 

West ... 

Varana 

Apas (Moon) 

Retas (Brihaspati) 

Hridaya Do. 

North!... 

Soma (Moon) 

Diksah ($atarup2) 

Satyam (Manu) 


H f idaya Do 

Zenith... 

Agni 

Yak (Brihaspati) 

... 

... 

Hridaya Do. 


The author now explains the various words, Chaksus, etc., used in 
the above.:— 

Svayarnbhu Manu is denoted here by the term Chaksus. He is the 
support of Aditya. The support of Chaksus is the Lord of sight, whose 
nature is colour, namely, Indra,and, therefore, Rfipa denotes here Indra, 
and this Indra supports Manu. While Indra in his turn is supported by 
Um&, who is the essence of Buddhi, and who is denoted by the term 
Hridaya in the above list. 

MANTRA 21. 

Similarly, Yama, the Devat& of the South, has for his support the 
Deva called Yajfia, namely, Aniruddha (who is the presiding deity of 
Yajfia and so the word Yajfia here denotes Aniruddha). Similarly, 
Aniruddha is supported by the Goddess Rati, who is the presiding 
deity of Dakfin& and is, therefore, called Daksig&. While Rati is sup¬ 
ported in her turn by Sraddh& which here means the God K&ma, for 
K&ma is an embodiment of faith or Sraddh&. Therefore, SraddhA here 
means K&ma. While this KAma in his turn is supported by TJm&, 
denoted by the word Hpidaya, for this TTm& having the form of heart is 
even the support of Kama. 

MANTRA 22. 

Varunais said to be the presiding deity of the West. 

Varuga is supported by Apas, or the Deva of water. Novfr, Apas 
means here Deva moon or Chandra, for moon governs waters always. 
This moon is the support of Varuga. In its turn, moon is supported by 
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the Deva called Retas. The Deva Retas here means Bfihaspati, because 
he is the essence of Retas. And he supports the God of Moon also ; and 
of Bfihaspati, Um& again is the support. 

Though Bfihaspati is said here to be the support of Moon, while 
SatarflpA has been mentioned below to be the support of Moon, yet there 
is no contradiction in this, because any one Deva can become the support 
of another, if he or she wishes it to be so. And thus she becomes the 
ruler of the quarter. 

mantra 23. 

Soma or Moon is said to be the ruler of the North, and he is 
supported by Dik§&, which means here Satarfipfi,, 

Note .—In the pievious Mantra, Moon has been said to be supported by Retas or 
Rrihaspati. Here he is said to be supported by Diksa or £atarupa. There is, however, 
no contiadiction in this, for any Deva may. by his mere will, become the support of another Deva. 

This SatarftpA is supported by Satya, which word here means Manu. 
For Manu has the form of Satya (or truth). While of this Manu even the 
same Goddess Um& is the support, because she is the goddess of creation 
also always, like Manu. 

MANTRA 24. 

The Lord of Zenith is the Deva Agni. The support of Agni is Vak, 
namely, Bfihaspati, and of his Bfihaspati, the goodessTJm& is the support, 
who is denoted here by the word Hridaya. Thus TJma is the ultimate 
support of all these deities of the quarters. 

Note .—-But Um& is not the finality. She has five other devas above her, as will be 
shown later on. 

MANTRA 25. 

(The next question asked by S&kalya is “ Who is the support of 
Um&?” But the answer to this question does not appear to be clearly 
found in the Br&hmarjam. The answer, however, is to be inferred from 
the context of Mantras 26 and 25. The answer of Y&jfiavalkya, as 
ordinarily understood, was:—“ Y&jfiavalkya said, 0 Ahallika, when you 
think the heart could be anywhere else away from us, if it were away 
from us, the dogs might eat it, or the birds tear it.” The word Asmat 
used in this Mantra, does not mean here “I,” but it means the Lord of 
the faculty of “I-ness,” namely, Siva, the husband of Um&. So the Mantra 
really means “0 Ahallika, when you think that the heart (Um&) could be 
anywhere else away from Siva (Asmat), if it were away from Siva (Asmat), 
the dogs might eat all Jivas, or the birds tear them , 99 The author, there 
fore, explains it thus ;—) . 
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The support of UmA is Rudra, whose form or nature consists in 
the faculty of making “I” (ego) and “Thou” (non-ego), namely, the 
faculty of making individuality. He has the nature of Aha&kAra always. 
(This faculty of making ego and non-ego belongs to Rudra). The word 
‘AtmA* used in the next Mantra refers to UmA, because her nature is of 
the essence of Buddhi, or, in other words, she is the presiding deity of 
Buddhi; while her husband, Siva, is the presiding deity of AhaftkAra. 
If the Deva Siva were not the support of UmA (denoted in the next 
Mantra by the word AtmA, because she is all-pervading, or AtatatvAt), 
then there would have been no power in reasoning alone (Bodha-AtmikA 
Sakti) of beings like men, etc., to protect their own bodies. Their own 
bodies being unprotected, men, etc., could have been eaten by dogs or 
torn to pieces by birds. Or the Buddhi Sakti or the power of reason, 
without the consciousness of “I” (AhaiikAra) behind it, would not have 
been sufficient to maintain our bodies, and, in that case, the bodies of all 
beings w T ould have been devoured by dogs and .vultures. Thus the 
Ahankara or I-consciousness is behind or is the support of Buddhi or 
reason, and it is this I-consciousness that is at the root of self-preservation. 

mantra 26 to 28. 

(In this Mantra, various words, like Tvam, AtmA, PrAjia, ApAna, 
VyAna, UdAna, and SamAna, occur. They are now being explained by 
the Commentator :—) 

In whom do Siva and his wife, UmA, (denoted by the terms Tvam 
and Atma in this Mantra) rest ? To this question the answer given 
is, that both these, Tvam and Atman, are supported by PrAija, namely, 
by Sega, the presiding deity of PrAna. This Sega in his turn is supported 
by ApAna, namely, by the goddess Bharati, the presiding deity of ApAna. 
In her turn, this goddess BhArati, called ApAna, is supported by VyAna 
or by Vayu. The chief VAyu is denoted here by the term VyAna, because, 
etymologically, VyAna is derived from two words, “Vi” meaning 
“Visista’' or, specifically, and “Ana” meaning the leader; so VyAna means 
the highest leader. The chief VAyu is called VyAna, because he is the 
highest leader. 

VyAna in his turn is supported by UdAna, which word here means 
the goddess Sri. Etymologically, UdAna is derived from two words “Ut** 
meaning ‘upwards’, and “Aria” to lead. She who leads the souls of the 
Muktas upwards, is called UdAna or Sri. 

Of this UdAna or the up-leader or Sri, the support is the Lord God 
Bari himself. Be is denoted here by the term SamAna. Because He is 
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always the leader (Ana) along with Him (Sama or Saha) of all others. The 
word Sam&na is composed of three words—Satn + A+Ana ; and it means 
“He who leads her (Sri) always along with himself.” 

(In the Mantra, occur the words, “Neti, Neti, Atra&”. The word 
Atm& here denotes the Lord God Hari. The words Neti, Neti, are generally 
translated “not this, not this,” but they really mean “not thus, not thus”. 
In other words, the terms, ‘Iti na’ are equal to ‘Evam na/ The author, 
therefore, explains these words thus :—) 

He> the Saprerae Lord Hari, is the leader of all, while the other 
Devas are leaders only of those who are inferior to them. Therefore, he 
is called Sam&na or the “concurrent leader” of all. While the other 
Devas, Ud&na, Vy&na, &c., are leaders subordinate to this Sam&na or 
the Supreme Leader. This Samana is not like Sri, for Sri is supported 
by the Lord Hari. But the Supreme Lord Hari is * ‘Iti na” “not thus,” 
namely, not like Sri, because he is not dependent on any one else. Nor is 
he like BrahmA and other Gods, nor is he ever bound like the Mukta 
Jivas, for the very word Muktas, shows that they were bound at one time, 
and were liberated subsequently. Nor is he like any bound Jiva. There¬ 
fore, he is called “Iti na,” “not thus” ; namely Vi§nu is not like BrahmA 
&c., nor like any bound soul, nor like any liberated soul. This Lord of 
all Lords is not thus. It follows, therefore, that He can have no 
similarity or comparison with any insentient object, when even the 
highest sentient beings, like Sri, BrahmA, &c., cannot be compared 
with him. 

All sentient beings are either untouched by misery or touched by 
misery. All Jivas fall into these two categories. Sri belongs to the first 
class, namely, Sri, from the very eternity, is never touched by misery. 
Muktas belong to the second class, because at one time they were touched 
by misery. But the Lord does not belong to any one of these two classes ; 
and so the double repetition of Iti na ‘not thus/ iti na ‘not thus/ 

(In the Mantra this Atman is described as (1) Agrihyo Nahigrihyate, 
(2) Asiryo Nahi Siryate (3) Asango Nahi Sajjyate (4) Asito Na Vya- 
thate, Na Risyati. These words are generally translated—“He is in¬ 
comprehensible, for he cannot be (is not) comprehended ; he is imperish¬ 
able, for he cannot perish; he is unattached, for he does not attach 
himself, unfettered, he does not suffer, he does not fail.” The author 
now explains these words :—) 

This Lord Hari is AgrAhya, because He cannot b q fully compre¬ 
hended, anywhere, by anyone, at any time. In other words, He is incap¬ 
able of being wholly grasped, 



Ill ADHTA TA, IX BRA It MAN A, 28 (7). 40$ 

He is Asirya or incapable of wearing out. He is Asaftga or He 
never comes in contact with anything foul, that is, He is not 
besmirched by contact with any sinful object. (He is like light, which, 
though it falls on ail good and bad objects, yet is not tainted by such 
contact). He is not Sita or bound, therefore, he is called Asita or free 
from bondage. He is Na Risyati, namely, He never fails. 

He is said to be incomprehensible (Agr&hya), because he is not 
entirely comprehended by anyone, at any time or place. 

(Now it might be objected that the same explanation might apply 
to other words also, namely, when it is said that He is Asirya or iucapable 
of wearing out, it may mean he is incapable of wearing out entirely, but 
he may wear out partially, and so on. The author answers this objection 
thus:—) 

He does not wear oat even in the slightest degree, either by any 
cause or by any effect, 

(In the Mantra the words, Navyathate, Na Risyati, are used in the 
present tense. One may say that this negation may apply only to the 
present time, the Lord does not suffer now , the Lord does not fail now 9 
but He might have suffered or failed in the past, or he may suffer or fail 
in some future time. To this, the author answers :—) 

The Lord of the world (Jagann&tha) is not tainted by any sins 
(though he dwells among the sinners), He is not besmirched by any body, 
by any faults that may exist in him. Neither in the past, nor in the 
future, there ever was or will be, any bondage of the Lord. He was 
not and will not be ever subject to misery. Destruction never comes 
to Him, nor does any misery. Though others can never comprehend 
Him in His entirely, yet He comprehends everyone, fully, within His 
cognisance. 

[But Devas like Sri, V&yu, &c., are also imperishable (Asirya, Ac,), 
and so these epithets “imperishable/ 1 ‘unattached/ ‘unfettered/ &c., are 
not peculiar to* the Lord alone, To this, the author replies :—] 

The qualities of imperishableness, &c., belonging to any other 
Devas, are not inherent in them ; but they acquire these qualities through 
the grace of the Supreme Lord. Therefore, everything else is extremely 
different from the Lord, and distinct from Him, and consequently the 
Sruti says “Neti, Neti ",—He is not thus, He is not thus. 

[Not only is theXord Visnu the supporter of all other Devas below Him, but- those 
Devfis depend upon the Lprd for all their qualities :—] 

•Out of His fullness of auspicious qualities, a drop is reflected in,th* 
heart of the Goddess Sri, and She is fully possessed by one drop of thi? 
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reflection. From the fullness of the qualities of Sri, a drop or Bay is 
reflected in the heart of Brahmft, and he enjoys that drop or Ray as the 
fullness of his qualities. From the fullness of the qualities of Brahmft, a 
drop or Ray is reflected in the heart of Rudra, and he enjoys this drop 
or Ray as fullness of his qualities • and so on in succession. All the 
lower Devas thus have only a fragment of the qualities possessed by the 
Deva higher in the scale. This also constitutes a difference between 
the Lord and the other Devas. 

[When &&kalya asked who is the supporter of Um& (denoted in the 
Upanifad by the term “heart”), Y&jnavalkya addresses him as Ahallika. 
This term has been explained by others to mean a ghost, one who vanishes 
(lika) in the day time (Ahani). This explanation, however, is incorrect, 
as the author next shows :—] 

The word Ahallika in the Mantra means one who has his Ahar 
or knowledge in the Lika or potential condition ; therefore, not developed, 
hence it means a fool. Y&jfiavalkya reproaches fS&kalya by calling him 
Ahallika or a fool, because the question of »§4kalya was a foolish one, 
for every one knows that Uraa is supported by her husband J§iva. 

\Note *~~In the $ruti Brahman is described as ‘incomprehensible,’ ‘imperishable,’ etc,, 
and the reason or proof of these qualities is given in those very terms. It is said he is in¬ 
comprehensible, for he cannot be comprehended, he is imperishable, for he cannot perish, 
etc.” Now, the reason given is not distinct from the proposition sought to be proved. It is in 
fact a begging of the question. Why is it so ? The author explains it thus:—] 

By using the reason “he is not comprehended,” in order to establish 
the proposition “he is incomprehensible,” or by using the reason “he 
cannot perish,” in order to establish the proposition that “he is imperi¬ 
shable,” the 6ruti means to convey the idea that the qualities of God, 
like “ineoinprehensibleness,” “imperishableness,” etc., cannot be proved 
by any reason. They must be taken on the authority of the sacred 
scriptures. 

[When Y&jfiavalkya asks $akalya * I now ask thee to explain to me 
the Brahman,' S&kalya replied that he did not know Him. How is it so ? 
Y&jfiavalkya had already explained the Brahman to S&kalya by the 
attribute “ Neti, Neti,” and so S&kalya must have known Brahman. 
Why does therefore, the Mantra say that 6&kalya did not know Brahman, 
To this the author replies:—] 

Though the attributes of Brahman were taught to S&kalya by the 
text “ Neti, Neti ” etc., yet 6&kalya did not know Brahman in His specific 
form and, therefore, the Sruti says that &&kalya did not know Him. 
The question of Y&jfiavalkya was, “ Tell me the specific attributes of 
Brahman for he uses the words— u Tam-tvau-panifadam Purufam 
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PrichchhArai Tamchen mA na yivakgyasi.” The word u Vi” in ‘‘Vivaksyasi” 
shows that specifio (visesa) knowledge of Brahman was asked for by 
YAjnavalkya, and nob the general knowledge, which YAjiiavalkya himself 
had so far given out. 

All this is from the BrahmAgda Parana. 

[In the Mantra 26, ocour the words Niruhya, Pratyuhya. These two 
words have been explained by some as meaning “ dividing and uniting,” 
namely, dividing them according to the different abodes, worlds, and 
persons; and uniting them at last in the heart. The author explains 
these words, however, as meaning transcending” and pervading, or 
,c immanent.” Niruhya i9 composed of two words—Nir-f-vah (to carry.) 
The force uf Nir is to mean Nirgatya or going outside of a thing. He 
who supports a thing from outside of it is said to be NirddhA or Niruhya. 
And hence it means transcending. Similarly, pratyuhya is composed of 
Prati and Vah. He who carries or supports every (prati) thing from 
inside of every thing. Therefore, it means to support a thing by 
pervading it from within :—] 

The Supreme Lord (Purusottama), without standing in need of 
anything in the world, supports ( Vahati ) the whole world by being 
outside of it, so he is Nirddha or extra-cosmic supporter. And as He, 
the Lord Hari, always supports every form that exists in this world, 
by entering into each one of these separate forms, so He is called 
Pratyddha or (intra-cosmic). In these two forms, He supports the 
manifest and the unmanifest universe. 

(In the Mantra, the word Aupanisatka has been used to describe 
the Supreme Brahman. It means that Brahman is a person to be known 
from the Upani§ad only. Why is this particular term applied to Brahman 
alone. Are not the Deva9 also known through the Upanijad, and 
cannot they be also said Aupanisatka? To this, the author answers:—) 

Without the Upani?ad, Brahman cannot be known in any manner, 
by any person (while Devas may be known by other methods 
also, such as Yoga, etc). Therefore, Vifnu, the Great Lord, is called 
Aupanisatka or the Purusa taught in the [Jpanigads. 

[When Atvala and others put questions to YAjnavalkya, they were 
satisfied by the mere assertions of YAjfiavalkya. Thus A6vala asked 
in Mantra III. I. 3:—] 

[“Oh YAjfiavalkya, since everything here is grasped by Death, yea 
swallowed by Death, by what means is a pious man freed from the grasp 
of death ?” (YAjfiavalkya replied)—>“lt is through the (Lord VAsudeva 
in the) Hotyi priest, in the fire and in speech (that one gets salvation). 
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It is, indeed, the (Lord VAsudeva in) speech, that is (in) the Hotri of the 
sacrifice. He who is (in) the speech is verily (in) fire and (in) Hotri as 
well. He (it is) who gives Mukti and Atimukti (to the L)eva9).” 

[Here Asvala was satisfied by the mere assertion of Y&jfiavalkya. 
He did not ask him for any proof of how Hotri priest was the saviour. 
Why did he .accept the mere statement of Yftjfiavalkya? The disputation 
was of the nature of Jalpa or wrangling. In such a disputation, it is 
necessary to ask for proofs of the assertions made by the opposite party. 
But neither Asvala, nor the other sages who questioned Y&jfiavalkya, 
asked for any proof of his assertions. To this, the author replies :—] 

The opposite party must put questions in disputations of the nature 
of V&da (discussion;, or Jalpa (wrangling), etc., except when he is satisfied 
by the mere assertion of the other side as being sufficient proof. In such 
a case, no other JLgarna or testimony of text is needed. But when there 
arises a doubt, then he may question his opponent, and in that case the 
opponent must produce further authority. 

(Next arises the question, what are the peculiar marks of a person 
whose bare words, without any proof, may be taken as authority ? To 
this, the author answers :—) 

He who always gives answers to all questions, with promptness and 
fullness of conviction, in accordance with the revealed testimony of 
Againas, is a person whose words should never be doubted. 

(The particular auspicious marks of the authoritative person are 
the following i—) % 

The person whoSe body has the length of 10 cubits, as measured 
by his own palm up to his wrist, as well as whose body 19 ten times 
the length of his face ; as well as whose body is 30 times the length of 
his brow, which must be slightly erect,—moreover, whose body is ten 
times his brow in circumference, as well-aa whose body is seven times 
the length of his foot, and five times the length of his breast, is one, the 
words uttered by whom should never be doubted. 

(All these measurements must be concurrent, namely, the body 
when measured by the palm should be ten times in length, when measured 
by the face, it must also be ton times ; in other words, the length of the 
palm and the length of the face must be the same, and they must be one- 
tenth of the whole body. Similarly, the.length,- of the body, when mea¬ 
sured by the length .of the broWvo,r forehead, umat be, 30 times the length 
of the brow ; and the brow mtist be slightly upraised,.'; Similarly, the 
circumference of the body must be ten times the borw. When measured 
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by the length of the breast, the body must be five times in length, and 
when measured by the length of the foot, it must be seven times. The 
author now gives the length of the face.) 

Whose face is nine times the length of the finger, whose throat is 
four times the length of the finger, whose trunk is 24 fingers in length, 
such a person is reverenced by the Devas even. 

Since all these auspicious marks are soldom found, in their entirety, 
in one single person, so the rule is, that even such a person, who possesses 
most of these auspicious marks, and a few inauspicious marks, should 
be relied upon, and his words are to be taken as authority. Of course, 
a person who has all these marks in him, is the most reliable authority. 
But even Devas and Ri§is also do not possess all these auspicious marks 
in their entirety, and except Vi§nu, the chief of the Devas, and next after 
him BrahmA, no one possesses all these marks in full. 

Even the Yedas show, by the very fact that teachings are given 
therein in the forms of questions and answers, and not in the form of 
argument, that the assertions of the wise and holy men should not be 
doubted by any one, at any time. In the Vedas, no further proof than 
the mere assertion of a sage is asked in these sacred dialogues, except 
under very peculiar circumstances. Therefore, Asvala and other Rifis 
did not ask for any authority or proof from YAjfiavalkya. They rested 
content with the mere assertion of YAjfiavalkya, for they took his word 
as Agama or valid testimony or revelation, as we find that Janaka himself 
did so take the words of YAjfiavalkya, later on. All this is said in the 
Brahma-tarka. 

So we find in the BhArata :—He whose own doubts have been 
removed and who is capable of removing the doubts of others, should be 
searched after, by every seeker of truth, and such a person should be 
acquired even when one has to spend a large sum of money in propitiating 
him. 

Even in the VAyu PurAna, similar marks of a holy person are 
given. 

A person, whose body is 69 Angulis in length, and ten itmes as 
long as the palm of his hand, and who is a nyagrodha(?) in circumference, 
and who measures full four cubits in length, is one whose word must be 
relied upon. 

Therefore, in all Agamas, like PaficharAtra, etc., and in all SanihitAs 
the marks of a reliable teacher (AchArya) are similarly mentioned, as 
we have described above. 
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(The author now explains the seven verses which Yajnavalkya recited. Having defeated 
all the Munis assembled in the meeting, Yajnavalkya puts them the questions in the verses 
mentioned in the text. He says : — 

Yatha, Vrikso, Vanaspatis, 

Tathaiva Puruso-mrisa. 

Tasya loniani parnani 

Tvagasyotpltika Bahih, *c. &c. 

These seven verses have been thus explained by others :— 

1. As a mighty tree in the forest, so in truth is man, his hairs are the leaves, his 
outer skin is the bark. 

2 . From his skin flows blood, sap from the skin (of the tree), and thus from the wounded 
man comes forth blood, as from a tree that is struck. 

3 . The lumps of his flesh are (in the tree) layers of wood, the fibre is strong like the 
tendons. The bones are the (hard) wood within, the marrow is made like 'the marrow of the tree. 

4 . But, while the tree, when felled, grows up again, more young, from the root, from 
what root, tell me, does a mortal glow up, after he has been felled by death ? 

$. Do not say, ‘from seed,” for seed is produced from the living ; but a tree, springing 
from a grain, clearly rises again after death. 

6 . If a tree is pulled up with the root, it will not grow again ; from what root, then, tell me, 
does a mortal grow up. after he has been felled by death ? 

7 . Once born, he is not born (again) ; for who should create him again ? 

The author explains these verses thus: — 

As the term ‘ c vfilqja” is literally and etymologically true, and 
denotes a tree, for it comes from the root* Vrich,* to cut, and means what¬ 
ever is cut down, so the word Puru§a always denotes the spirit and is 
etymologically a true (Amrisa) epithet of the spirit, for the quality denoted 
by the roots which go to form the word 1 Purusa' always exists in the very 
word 4 Purusa.* These qualities denote eternity, and everlastingness; and 
these qualities are possible only, if the word 1 Purusa* denoted eternal and 
ever-lasting. The word Purusa is composed of two terms Puru } meaning 
1 always,* and san, meaning “ existing,** he who exists always , in all times, 
is called Purusa. Thus the very terra Purusa means existing forever, 
and is a proper designation of spirit. 

A 7 ote .—Thus Purusa denotes Jiva. who does not die after the dissolution of the body, 
and that 'he is again and again born until he gets Mukti. Whence is this ? Such was the 
•question of Yajnavalkya. It may be said that the Iiva is born fiom the semen of his parent, but 
Y&jftavalkya answers in reply that such a birth takes place till Mahlpralaya. But his question was 
in Pralaya, when both the tree and the Jiva are uprooted, who is there that brings the tree and the 
Jiva both into existence ? He asked them to explain it fully. 

The fools see that the tree grows as if from the seed, but the wise do not see so; for the 
seeds are not independent, so they cannot by themselves ever be the cause. So Yajnavalkya 
requested them to tell rightly the cause of rebirth after death (in Pralaya) ; for there must be 
{somebody who causes them to come into existence after death in Pralaya, for the Jivas are not 
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independent. Thus asked, the assembled Risis could not give the right answer ; though they 
knew it. yet they had not the strength to tell it so, to make their answer conform with or suit the 
question in the manner it was asked. Being over-powered by the strength of Ydjnavalkya, the Risis 
could not give the answer, and thereby they showed that they were not over-confident, proud and 
impertinent ; then it was that YSjnavalkya himself gave the answer. The author now explains the 
difficult words of these verses). 

The word Kin&ta means Dare samsligta-P&da, the rope-like fibres 
which are attached to or encircle the wood, in other words, it is analogous 
to a muscle or a tendon in the animal body, that which surrounds the 
woody portion of a tree, like a P&sa or noose. 

Note'.— The simile of the muscles is to the rings of the stem by which the age of the tree 
is calculated. 

The word Sn&va is without any case affix; it must be construed in the 
sixth case, and means “ in the middle of Sn&va ,f or muscle. The whole 
phrase means “ the noose-like fibres which surround the wood are called 
Kin&ta, they correspond with the tendons or muscles in the human body, 
and are permanent. In other words, that which is like the strong portion 
in the muscles of a man, attached to the bone, that corresponds to the 
Kin&ta in a tree, or the fibre-like substance which surrounds the woody 
portion of the tree like a noose. 

(In verse 4, the question is asked, “ From what root does it grow ? ” 
This question may be interpreted to mean from what root does the tree 
grow again, after it is cut. But this meaning is wrong, for in the previous 
line it was said that while the tree, when felled, grows up again from the 
root which is underground, so the question could not have reference to 
the tree, but to man. So the author says :—) * 

A tree grows up from the root, which is an accepted fact, for when 
a tree is felled down it is only cut from the top, the underground i*oot is 
left intact. But when a tree is uprooted and cut off from the very root, 
then it cannot grow. If it be said that a man is reborn from the seed 
of another man, that is also wrong ; for the rebirth of a being from the 
seed of another man, pre-supposes the existence of another living man. 
But in Pralaya, or the Great Dissolution, everything vanishes. How does 
then man come into existence (after the Pralaya) ? This was the question 
put by Y&jfiavalkya. For by using the words, Afijas& Pretya Sambhavah, 
Y&jfiavalkya means not the ordinary death, but the final death of all 
beings in the Mah& Pralaya which is real death. 

Note .—No one ever doubted in India the* rebirth of souls after ordinary death. The 
question of Y£jnavalkya does not relate to ordinary death, but to the great death in Mahi Pfalaya. 

(Thus, being questioned by Y&jffavalkya, the assembled Br&hma^as 
had not the courage to answer him, and so the text says—teha Br&hmaijA 

53 
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na Dadhfisuh, the Brahmanas did not dare to answer him, and so they 
kept quiet. It does not mean that those Br&hmanas did not know the 
ordinary teaching that all spirits after Mah& Pralaya are reborn from the 
Lord, but it really means that the Br&hmanas did not know fully the 
attributes of the Lord, and they kept quiet. So the commentator 
says that :—) 

The Br&hinanas kept quiet, because they were unable to answer, 
fully and completely, the question put by Y&jfiavalkya. For those 
Ri$is remained silent, though they knew that the Lord was the cause of 
the rebirth of the souls after Pralaya. But they did not know that the 
very name Purusa meant eternal, the word Purusa meaning eternal 
shows that a Jiva must come back again even after Mah& Pralaya ; 
for its return is inevitable, so long as it does not get Mukti. In MahA 
Pralaya, all that takes place is that the Jiva is stripped of all its bodies, 
even its k&mna (causal) body also vanishes. But the Jiva being eternal 
is not destroyed in M ihA Pralaya, but comes back again (by the command 
of the Lord, to complete its evolution till it gets Mukti). 

It cannot be said that the Jiva comes back of itself, for it is not 
independent in its rebirth, so it is necessary that it should come back on 
account of some one else as its sender. So the meaning of the question 
put by Y&jfiavalkya was, ‘‘Who is this Being, by whose command a Jiva 
oomes back to creation, after the Maha Pralaya ?” The sages remained 
silent and could not answer this question. And so, when they were silent, 
Y&jfiavalkya himself answers it, by saying that it is the Lord, denoted by 
fch£ attributes VijnAnarn Anandam Brahma. 

(If it be asked—who is the creator of the Lord—to this, the commen¬ 
tator answers:—) 

Let it not be doubted, that there is some one else who creates the 
Lord, for the Sruti itself declares, “J&ta Eva na Jayate,” (, He is already 
born, he is not born again.” In other words, it means that the Lord is 
born or exists from eternity and is not born again. In fact, the word 
Punab, uted in the Mantra, does not mean the repetition of the action 
of birth, but it means that he does not stand in need of another person. 
In other words, no other person can give birth to the Lord. Such a use 
of the word Punah, is to be found in other places also, as in the following 
line 

Eka eva Harir bandhuh punar anyo na vidyate. Here also the 
word Punar means a person. 

Note.—* Therefore, the line, “Jita eva na Jayate konvenam Janayet punah, ” should not be 
translated:—Once born, he is not born (again), foi who should create him again ? as it is generally 
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translated,+>ut it should be translated thus He is even already born, he is not born from any 
other person, who is the person who can give him birth? 

(In the Mantra occius the word, Ratih. It is in the first case, and it has been construed 
by others in the sixth case; and they explain it to mean giver of gifts. The author explains thr 
woul Ratih thus : — 

The word R&tih means beloved (Ista), the desired object. 

The word Parayanam should be construed thus :—Tigtham&nasya 
tadvidah par&yanatn—He is the supreme goal of him who knows and 
of him who is firm in his devotion. 

(Having explained the »§ruti in his own words, the author now 
strengthens his explanation, by an extract from N&r&yaijiya, to show 
that his explanation is consistent with the explanations given by PuraQas 
also :—) 

“Having conquered all, Y&jnavalkya again puts this question to 
the assembled sages :—As with regard to a tree the word Vfik$a is a 
most appropriate term, because it means that whioh is cut ; so the word 
Purusa is also very appropriate, with regard to the Jtva, because the 
root-meaning of Purusa denotes eternity, or what exists for ever. There¬ 
fore, the Jiva never dies, though its body may all perish. Consequently, 
there is rebirth of the Jiva constantly, so long as he does not attain Mukti. 
Explain, 0 Sages, to me whence is this rebirth of the Jiva, after the 
MahA Pralaya, when all his bodies, including the K&rana body, are 
destroyed. If you say the rebirth is from the seed of his parent, such 
rebirth from the seed of the parent takes place during an evolutionary 
period, only so long as there is no Pralaya. But in a Pralaya, the Jiva 
becomes rootless, just like a tree which has been dug up from its very 
root. In an ordinary cutting of a tree, its root is left behind under* 
ground which makes the tree to come out afresh from the root hidden 
in the soil, so in ordinary death, the soul is reborn from the root existing 
in the hidden soil of its causal body. But in the Great Dissolution, 
when the causal body is also destroyed, from what root does the Jiva 
come out again ? Tell me fully, ye sages, who is the bringer back 
into existence of the Jiva, after the Pralaya. The unwise say, in their 
ignorance, that as a tree grnvs from the earth, from the seeds lying 
buried in the earth, without the help of any one else, when the proper 
time for growing comes, so the Jiva, lying buried in the bosom of the 
Lord, comes to birth again of itself, without the help of any one else. 
But this is the saying of the ignorant only, for the Jiva is not indepen¬ 
dent, and so cannot come to birth of itself, without some moving power. 
So, according to the wise, the Jiva cannot be the cause of its own rebirth, 
because he is not independent. Tell me therefore, 0 Sages, quickly 
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the cause of the rebirth of the Jiva after the great Pralaya, ‘because 
the creator of Jivas after the great dissolution must be an independent 
person. Being thus asked by Y&jfiavalky a, the Sages could not answer 
him satisfactorily. Though they knew, yet they could not answer 
Y&jnavalkya, for they were over-powered by his great learning, and they 
thought it impertinence on their part to answer him. So they kept 
quiet. Therefore, when they kept quiet, the great Sage Yajnavalkya 
answered himself thus:—Hari, the All-blessful, is the cause which 
sends forth all Jivas in the beginning of a new creation, after the 
Great Dissolution. He sends them forth (from his bosom to complete 
their evolution) till they get Mukti. There is no creator of Hari, for he is 
Ever-born. He is beloved of all generous persons who give alms ; He is 
still more beloved by those who are the knower of wisdom (Jfianins). 
But he is the most beloved of those Bhaktas or devotees, who are con¬ 
stantly merged in the love of him.” 

Thus it is in the N&r&yamya. 

Here ends the commentary on the Sdlcalya Brdhmanam. 



FOURTH ADHYAYA. 

First Sadaciiarya Brahman am. 

MANTRA IV. 1.1. 

Note. —After testing the learning of Yajiiavalkya, as mentioned in the last AdhySya 
Janaka “Asan chakre,” that is, took his seat, namely, ascended the throne. After that 
Yajiiavalkya approached Janaka. After paying him due respect, accoiding to the rules 
of scripture, Janaka addressed him thus :—“‘0 Yajiiavalkya, why did yon come here; was 
it for the sake of getting cattle or for the sake of telling ns the truth (anta) about the 
Subtle (Brahman) called Ann?” Thus addressed, Yajiiavalkya said:—“O Great King, for 
both; desiring cattle and for teaching the truth about the Subtle (Anu-anta).” Thereupon 
the king said :—“If you have come to teach about the Subtle Brahman, then tell us about it,” 
Then Yajiiavalkya wanted fiist to ascertain what others had taught Janaka about It, so that he 
might tell something more about the means of getting Mukti. Therefore, he said. “ Tell me 
what others have told you. ” Janaka said :—'‘Jitva, descendant of Silina (and hence called 
i^ailina) told me that Vi$nu, the Full (Brahman), has the secret name of Vak (Speech), for he is 
the‘true Speaker.” Yajiiavalkya praises the teaching given by ^ailina. and, in order to show 
that $ailina is also an Apta Purusa, he mentions the three qualities or rather preliminaries of an 
Apta, the preliminaries which purify a person and fit him to become an Apta. These three 
requisites are that one should be well taught by one’s mother, father, and teacher or that one should 
be Matriman, Pitriman, and Acharyavan. “ $ailina taught thee rightly, O King. Vak verily is 
Brahman, for if the God controlling speech, were to abandon one, then that person would be dumb 
and mute ; what is the good of such.a person who is abandoned by the Speech ? Being unable to 
speak, he could neither study sacred scriptures, nor perform daily rites. Therefore, $ailina said 
very well that VSk was Brahman. But thou must not think that this is the highest, and that 
thou hast attained thy end. Did Jitva tell thee the Place or Temple, the Controlling* 
Person or the Image installed therein and the Meaning of the secret name that he taught, thee ?” 
Thus asked, Janaka said:—“Hedid not tell me these three things.” Then Yajiiavalkya said 
“O king, the teaching of the secret name of God, is only one-fourth teaching, it is not complete 
without the other three, namely, the Place where the Lord Vak abides, the Image or the 
Person that is supported by this Lord Vak, and the meaning of the Secret name, V 3 k ? The 
complete teaching consists of foul things (i) the Secret name, (2) the Abode or the organ in 
which the Lord abides in that form, (3) particular Image or the reflected Person supported by 
the Lord under that form, and (4) the Meaning of the Secret Name. These are the four padas 
of Brahma-knowledge.” 

When Janaka admitted his ignorance of these three, then Yajiiavalkya said The 
well-known organ of speech is the Place or Temple where the Lord, called Speech, dwells. 
The particular reflected Image or the Person supported by this Lord is Aki&a 01 the Goddess 
Rama, so called, for she shines all around ox illumines every thing (a all, and kl*a shining). The 
meaning of Vak is PrajrU or wisdom. The Lord must be worshipped under the name Vak as 
Wisdom. The king asked, “What is the nature of this Wisdom?” Yajiiavalkya, in order to 
show that there is nb difference between the substance and the attribute between the dharma and 
the dharmin, in the case pf Brahman, says that the form of the Lord, called Vak, is itself 
Wisdom, that is, Prajfiita. Yajiiavalkya then demonstrates the wisdom-quality of Vik by 
saying :—“Through this form of the Lord, called Vak, one knows (prajiiayate) his Friend, the 
aggregate of Sacred Lot e. The Scriptures are the true friend of man and are called bandhn or 
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friend in the Upatiisad. Yajnavalkya then enumerates these scriptures, namely, “the Rig-veda, 
Yajur veda, Sama-veda. the Atharva-angirasas. the Itihasa, the Purana*, the Vidya (the 
Pancha-ratras or Pentasophias in prose), the Upanisads. the $lokas (the Pancha-ratras or 
Pentasophias in verse), the Sutras, the Anuvyakhyanas; the Vyakhyanas what is sacrificed 
what is poured out, what eatables are given in charity, what drinks are given in charity, this 
W’orld and the other w r orld. and all creatures. All these are know'n through Speech.” Yajnavalkya 
then tells the fruit of worshipping Brahman as Speech. A devata primarily is fit to worship this 
Brahman under the name of Vak, and he is always protected by Vak and the Lord Vak carries 
this deva to higher devas and there “having become adeva,” that is, having attained sayujya with 
a higher deva, this (leva obtains the Devas, namely, obtains at Mukti, along with Biahma, the 
various forms of the Lord seen in the $vetadvipa. These forms are called Devas. because they 
are full of sportivene^s, &c. So much with regard to the deva worshipper. The deva having 
attained mukti there all beings who are inferioi to this deva milk this deva namely, supply him 
what they (the inferior devas) can supply. This is one fruit of this worship and it applies to 
the devas. The second fiuit of this worship is with regard to men. lie who is not fit to become 
a deva at once, who is not on the line of deva evolution, but belongs to human evolution, he 
‘having become a deva,” that is, having gone to the plane of devas. “goes to the devas.” that 
is, on getting mukti attains sayujya with the devas. Thus there are two sorts of fruits, one for the 
devas who can worship the Lord at once as Vak, in all organs or Indrijas ; and the other for 
men who cannot so worship at once, but rea« h in time to such woiship. Thus being taught by 
Yajnavalk>a, t he king offeted him guiu-daksina worthy of his position as a king. lie offered a 
thousand bulls, each accompanied by an elephant. But Yajnavalkva said:—“My father is of 
opinion that one should not take guru daksina until he has taught fully his pupil. I shall not 
accept these now. I have something more to teach. ” 

And so on, he teaches the meaning of the five othei Secret names or Mantras of the Lord, 
their respective Temples and the Image of the Lord installed in that Temple together with the 
fruit of worshipping the Loid in this mode. 

srgufaamr. i 

ftsrisi snfpsr^r qagrm^teFciTfa- 

rtjqcrfo ftare w \ w 

Janakah, Janaka by name. Vaidehah, the King of the 

country of the Videhas. As&fichakre, took his seat on the throne, 

f Ha, a mere particle. W Atha, then. Yajnavalkyah, Y&jna- 

valkya by name, Avavr&ja, came to him Tam, him. 33TO 

Uv&cha, said, asked. $ Iln. Yajnavalkya, Oh Yajnavalkya. 

Kimartham, for what reason. Ach&rih, (thou) hast 

travelled ; (thou) hast takon the trouble of coining to uiy 
court. Pasfin, the animals ; the cattle. Ichchhan, wishing. 

Anvant&n, conclusions about the L>rd. Anu, the subtle, the 

Lord ; and Anta, the conclusion or truth, Iti. Sarurat, Oh 

Sovereign: Oh World Ruler. Ubhayam, both, wishing for the 
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beasts and to tell thee conclusions about the Lord Brahman. Eva, 
indeed. Iti, thus. 3SW UvScha, said. J Ha. 

i. (After testing the learning of Yajnavalkya), Janaka, the 
king of the Videhas, ascended the throne. Then Yajnavalkya 
came in front of him. Janaka then addressed him thus:—“O 
Yajnavalkya, with what purpose did you travel so far ? Was 
it the wish for gaining cattle or the wish (to teach us) the 
truth about the Subtle (Brahman) ?” 

Yajnavalkya replied :—“ For these both, O mighty 
King.”—-241. 

mantra IY. 1.2. 

W T^cSfT 

I qqi qTqqTfcqqqTqTqiqenyqqTTTOT 

Cs. 

q^Tcqq^qtTf TqT%qqcftxT 

q §■ ut 5Tj| qTfrs^qq i qmqTqqqqTqnaj: qia^r 

UfTr^§qr$ftrT l 35T qfTrfT I qmq 

ftara Ur 5 *! t ir^rmri 

qTuir^TsqqTf^u f i m: qqqi 3qRq^: 
^qqqsqURRTTU sqT^qRT^r^ |rTqTRl^f qifa- 

rfqq q q^ %T35: qqTIW q qcITR qTqq 

qfTTq^ qqi? q*q qT*5J£TR 

*Jrn*qw$C*T?cr |ifT qc^T q Tjq fqjl^q- 

§qT# I f^qqqw, ^tqtm |iqtq *R$T : | 

q |rqiq qifrq^qqt Tq<U^sq?qq qtqqfscrsq f ^ u 

§ Te, to thee, Kafichit, any one ; any wise man ; any of thy 

teachers, Yat, whatever, qgqfcl Abravit, said; instrncted. oq Tat, 
that. ^T<Qqrq Sfinav/ima, let us hear. & Iti. $fe«!: ^ailinah, born in 
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the family of Filina, firw Jifcva, Jitva by name, if Me, to me. wrefcl 
Abravit, said ; instructed. STfT Brahma, the Brahman; the one who is 
full in all the qualities. VAk, speech. ^ Vai, indeed. Iti. TOT 

YathA, as. MAtriman, one who has received the instructions 

from his mother. PitjdinAn, one instructed by his father. 

HT^ITOT^ AcharyavAn, one instructed by his religious preceptor or Guru 
BruyAt, may instruct. TOT TathA, so. TO Tat, that. 3ailinah, 

one who was born in the family of fSilina. Abravit, instructed 

(thee). €|T^ VAk, speech. ^ Vai, indeed, sripr Brahma, the Brahman. 

Iti. Avadatah, without Speech; abandoned by the Lord, called 

Speech, Kim, what; what result, (meaning nothing). TO?! SyAt, can 

there be. T[fer Iti. & Te, to thee. Tasya, His ; of the Lord Hari, 

named VAk. Ayatanam, seat ; abode, place. srfenrt PratisthAm, 

form; image, the person, sttoTt Abravit, did (he) instruot. jTu, 
interrogative word. ^ Me, to me. *f Na, not. stto!?! Abravit, did 
instruct. Iti. Samrat, Oh Sovereign. <JTO Etat, that; the 

instruction given by JitvA. EkapAt, a quarter; partial; incomplete. 

$ Vai, indeed. *U3nTSTO Yajfiavalky a, Oh Yajfiavalky a. ST: Sah, re¬ 
nowned ; renowned as thou art for your knowledge of Brahman. r Nah, 
to me, to us. srff Bifthi, tell it. VAk, the organ of Speech, Eva, 

only, indeed. Ayatanam, the seat, the place or temple. 9TT$TO: 

AkAsah, Rama. ( SiT on all sides ; q>T^T (Kafia) to illumine, plus ST affix, 
one who burns or is bright on all sides), srfagr PratisthA, form, image, the 
person. *£TO Enat, this ; her. ST5Tr Prajna, knowledge. Iti, thus. 

TOTSrta Up&sita, (thou) shouldst meditate on or worship. ^TSJSSTO YAjna- 
valkya,Oh YAjnavalkya $T KA, what. 5T3T<TT PrajfiatA, the knowledge aspect. 
TOIZ Samrat, Oh Sovereign. WP VAk, VAk ; the form of the Lord, known 
as VAk. TO Eva, indeed, Iti. TOHT UvAcha, said (YAjnavalkya). £ 

Ha. f|STT2 SamrAt, Oh Sovereign. VAchA, by Vak ; by the form of 

the Lord, known as Vak. t Vai, indeed. Bandhuh, the kindred : the 

friend, namely, the sacred literature. Prajnayate, is known TOI2 

SamrAt, Oh Sovereign. Rigvedah, the Rigveda. Yajurvedah, 

the Yajurveda. KTirt?: SAtnavedah, the SAmaveda. TO^ ifafs Atharva- 
vedah, the Afeharvaveda. stfhW: Angirasah, the JLngirasa. ^fagTSTs 
ItihAsah, the traditions, or narratives. Jtntf PurAnam, the PurAnas ; the 
doctrines of creation, farm VidyA, the prose portions of Panchar&tra. 
3qf*ITO : Upanisadah, the Upanigads. g$TOT* iSlokAh, the verse portions of 
the Paficharatra. ^*rfqi SfitrAni, the Brahma SAtras ; the VedAnta 
aphorisms and the Pfirva MlmAmsA, and the Sankargana SAtras. 
*T3*3fTOT«TTf*T AnuvyAkhyAnAni, the larger explanations of the Vedas, like 
Bfihat-Tark, &c. WTOTOTtfg VyAkhyAnAni, the smaller explanations of 
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the Vedas, such as Brahraatarka, &c. Istara, the worship, grtf Hutam, 

the offering of sacrifices. «?Tf^7rt’ JLsitam, giving away of food in charity, 
qrfircf P&yitatn, giving away of drinks in charity, wf Ayam, this. 
Lokah, world, such as the earth, &c. ^ Oha, and. qj: Parah, the other. 

Stop: Lokah, the world, such as Heaven, &c. ^ Oha, and. Sarv&ni, 

all. *pTfir Bhfit&ni, the beings. <3f Oha, and. V&ch&, by V&k ; 

through the grace of V&k or Ram&. qq Eva, only, Prajfi&yante, 

are known. Sauirat, Oh Sovereign, qi^ V&k, speech. ^ Vai, 

indeed, Paramaim, great. STIT Brahma, the Brahman, the one 

full in all the qualities, q: Yah, whoever, qqf Evam, in this way, i.e. t 
with the seat, form, &c. Etat, this; Brahman. fsrjT^ Vidv&n, 

knowing, realising within himself. 3qT$% Up&ste, meditates, qtf Enam, him. 
•T Na, not. Sfiflfei Jah&ti, gives up. q;f Enam, him. tfqfRg Sarvani, all. 

Bhfit&ni, the beings who are inferior t$ this knower. wfftsn'fa 
Abhiksaranti, milk, or draw their nourishment from and minister (him). 

Devah, a deva. BhiltvA,, becoming. Devfln, the higher 

aspects of the Lord, such as playfulness, &c., as seen in the Svetadvipa. 
srP? Api, together with ; as well as the Brahman. qf^T Eti, joins. 
Vaidehah, the king of the Vaidehas. Janakah, Janaka. 39W Uv&oha, 

said. 5 Ha. Sahasram, thousand. Hastyrijabham, elephants, 

together with oxen. ^tfft Dadami, (will) give. Iti. Salj, that. 

Y&jnavalkyah, Yajfiavalkya. Uv&cha, said. * Ha. ft 

Me, my. fifaf Pita, father, Ananusisya, not completing the 

instructions to a disciple, Hareta, should take (gifts). •! Na, not. 

Iti. Amanyata, admonished, 

2 . Yajnavalkya said : — “ Let us hear what any (other 
teacher) has told you (about the means of getting Mukti).” 

Janaka said :—“ Jitvan Sailina told me, ‘ Speech is verily 
Brahman 

Yajnavalkya said “As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Sailina teach you that 
Speech is Brahman. For what is the good of a person who has 
not (the protection of) Speech ? But did he instruct you about 
the Temple and the Image (and the meaning of the secret 
name of God) ? ” 

Janaka said :—“ He did not tell me.” 

Yajnavalkya said “ It is only a quarter of the teaching, 
O Great King.” 


58 
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Janaka said :—Tell us, then, O renowned Yajnavalkya.” 

Yajnavalkya said :—“ The organ of speech is the Temple 
of the God, called Vak (or the Word or the Inspiror), the 
All-shining Goddess Rama is the Image of the Lord installed 
there and (the meaning of the secret name Vak is) Wisdom. 
One should meditate upon Him as wisdom.” 

Janaka said-:—“ What is the nature of this Wisdom, O 
Y&jnavalkya?” 

Yajnavalkya replied :—“ The nature of Wisdom is the God 
Speech himself (for there is no distinction between the substance 
and the attribute here). Through Speech verily, O mighty 
King, the Friend (all literature) is known, namely, the Rig-veda, 
Yajur-veda, Sama-veda, the Atharvarigirasa, the Itihasas, the 
Puranas, the Vidyas (the Pancharatras in prose), the Upanisads, 
the Slokas (the Pancharatras in verse), the Sutras, the Anuvya- 
khyanas(or the larger commentaries on the Vedas), the Vyakhyanhs 
(or the smaller commentaries on the Vedas), the methods of 
worship, the methods of offering oblations, the methods of 
giving alms of food and drink, this world and the other world, 
and all the beings. All these are known (prajnayante) through 
Speech, O Great King. Speech indeed is the Supreme Brahman, 
O Mighty King. He who knows Brahman as such (with His 
Secret name, the Temple, the Image, and the Meaning of the 
name) him Brahman as Speech or Inspiror does not abandon 
ever, and all beings (lower in scale to him) seek their sustenance 
from Him and serve him by ministering to his wants. He having 
become a deva, goes to the devas, [that is, if he is a deva, then 
getting unity with higher devas (devobhutva) he reaches Brahman 
along with Brahma, when the latter gets mukti and sees the 
Shining Ones, namely, the various aspects of the Lord in 
Svetadvipa. But if he is a man, then he reaches the plane of the 
devas (devo bhutva), and on getting mukti gets union with 
the devas]. 

janaka Vaideha said “ I present you a thousand elephants 
and bulls,” 
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Yajnavalkya said:—“ My father was of opinion that one 
should not accept daksina without fully teaching his pupil.”—242. 

MANTRA IV". 1. 3. 

3315: aftesfT- 
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^ Te, to thee. Kasohit, any wise man ; any of thy teachers. 

Yat, whatever, aisrq)^ Abravit, said ; instructed, q^r Tat, that. HWqm 
SrinavAma, let us hear. Iti. »§aulvayanah, born in the family of 

Sulv4yana. 3^: Udahkah, Udanka by name, ft Me, to rne. trsfsft^ 
Abravit, said ; instructed. 5T9T Brahma, the Brahman. irn!I: PrAijah, 
(lit.) the maker of the world ; the Pr&na ; the vital energy, ^ Vai, indeed. 
f[fir Iti. *WT Yath4, as. M4trim4n, one instructed by one's mother. 

ftf<prra( Pitrim4n, one that has received instructions from one's father., 
Ach&ryavf n, one instructed by one's religious preceptor or 
Guru. 3PIIH Brfiyat, may instruct. TOTTath4, so. Tat, that, itr&VPI3f: 
&aulv4y an ah, one who was born in the family of Sulv4yana. 

Abravit, instructed (thee). STPJI: Pr4nah, the vital air. $ Vai, indeed. 
TO Brahma, the Brahman. Iti. wrrmq: Aprogatah, of him who is 

without Pr4ga. Kim, what ; what result, (meaning nothing), 
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SyAt, can there be, gfft Iti. ft Te, to thee. Tasya, his ; of Prana. 

UTOtrf Ayatanam, seat, gfrlgt Prati§tham, form ; image. AbrAvit, 

did he instruct, g Tu, but, it Me, to me. g Na, not. vtsrgftg Abravit, 
said ; did instruct, gfft Iti. Samrat, Oh Sovereign, Etat, that ; 

the instruction given by TJdanka. tpTCTg EkapAt, a quarter ; partial ; 
incomplete. ft Vai, indeed. gfft Iti. Yajiiavalkya, Oh YAjna- 

valkya. H: Sah, renouned ; renouned as thou art for your knowledge of 
Brahman. g: Nah, to me. «S* Bruhi, tell it. srW PrAnah, the vital air ; 
each of the vital airs or PrAna VAyus, which are PrAna, ApAna, SamAna, 
UdAna and VyAna. agggg Ayatanam, seat. wraflH: Ak&Sah, the sky ; 
Ram A. gfagT Pratiffcha, form. qgg Enat, this ; her. Priyam, dear ; 

most beloved, sqrtftg UpAsita, (thou) shouldst meditate on. gfg Iti. 
YAjfiavalky a, Oh, YAjfiavalkya. KA, what. fgRgT PriyatA, dear object. 

SamrAt, Oh Sovereign. STHO: PrAnah, life ; vitality. qg Eva, only. 5 % 
Iti. asm* UvAcha, (YAjnavalkya) said. g Ha. Samrat, Oh Sovereign. 
mm* PrAnasya, of the Lord Visnu, who is called Prana. KAmaya, 

for pleasing ; in order to please. The sentence is to be completed by 
gftg (Bhojanam Bhavet), one eats. 3T*JT3?f Ayajyam, those that are 
not competent to offer a sacrifice or not to be assisted by a priest, gTggfft 
YAjayati, helps to offer sacrifice. ft Vai, indeed. Aprati- 

grihyasya, of such a person from whom the acceptance of gift is forbidden. 

PratigrihnAti, accepts gifts, wfq Api, even, SamrAt, Oh 

Sovereign. JTPSUEg PrAnasya, of Hari, also called Prana. 5 >mvg KAmAya, 
for pleasing, gt YAm, whichever. Disam, direction. Eti, 

(a man) goes. gg Tatra, there. V adhasankarn, the fear of death ; 

an act (such as stealing or theft) which produces in the mind a fear of 
death. ggfgBhavati, becomes ; is committed. SamrAt, Oh Sovereign. 

STW. PrAnah, life ; vitality, Paratnam, great. ggT Brahma, Brahman, 

ft Vai, indeed. g: Ya^, whoever. * 5 ^ Evam, in this way, t.e., with the 
seat, 'form, &c. qgg Etat, this; Brahman, Vidvan, knowing; 

realizing within himself. 3*?reft UpAste, meditates on, <Jg Enam, him. 
g Na, not. JW 0 : PrAnati, life ; vitality. ggrtg Jahati, gives up. qsf Enam, 
him. Sgffaj Sarvani, all. *Jgrfg BhfitAni, the beings, Abhik- 

garanti, protect. ftg: Devah, a god. *Jj?gT BhutvA, becoming. ftgr^Devan, 
the devas, (in case of men), and the sportful, playful ones, or aspects of 
Hari, as seen in the Svetadvipa, in case of devas. Api, together with, 
as well as the Brahman. Eti, joins. ft^g. Yaidehah, the king of the 
Videhas. 5R3>: Janakah, Janaka. UvAcha, said. g Ha. 3Tggr* 

Sahasram, thousand, g^ggvf Hastyrisabham, elephants together with 
oxen, ggrft? DadAmi, (will) give, gfg Iti. *?: Sah, that. gT5fg53|g: YAjfia- 
valkyah, YAjfiavalkya. ggfg UvAcha, said, g Ha. ft Me, my. fqgf PitA, 
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father. WjRw Ananusifya, not completing the instructions to a 
disciple, sf Na, not. Hareta, should take (gifts), Iti.. 

Amanyata, admonished. 

3. Yajnavalkya said:—“ Let us hear what any other 
teacher has told you.” 

Janaka said :—“ Udanka Saulvayana told me, ‘Life is verily 
Brahman’. ” 

Yajnavalkya said :—“ As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Udanka Saulvayana teach 
you that Life is Brahman. For what is- the good of a person 
who has not (the protection of the Lord known as) Life ? But 
did he instruct you about the Temple and the Image 
installed therein (and the Meaning of the secret name of the 
Lord ?).” 

Janaka said:—“ He did not tell me these.” 

Yajnavalkya :—“ It is only a quarter of the teaching about 
Brahman, O great King.” 

Janaka, said :—“Tell us then, O renowned Yajnavalkya.” 

Yajnavalkya said “ The seat of the life functions of 
Prana, Apana, &c., is also the Temple of the Lord Mari, 
known as Life. The goddess Rama, called Akasa or the All- 
shining, is the Image of the Lord Prana or Life. (And the 
Meaning of the secret name Prana is ‘ beloved’ or ‘ dear’) 
Let one meditate on God as the dear.” 

Janaka said :—‘‘ What is the nature of this Dearness, 
O Yajnavalkya.” 

Yajnavalkya replied :—‘‘ The nature of dearness is the God, 
called Life, Himself. It is indeed, O great King, to please 
Visnu, the Life, that a man eats food, and, in order to secure 
food, he helps even those to offer sacrifice who are not competent 
to offer sacrifices, and he accepts gifts from those from whom 
no gifts should be accepted. Verily it is in order to please 
the Lord Hari, called Prlna or Life, that one goes even to 
dangerous quarters, where there is fear of death (and there. 
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by committing even crimes) obtains means of sustaining Life 
within (and thus puts his own life to the risk of death). 
Life, O great King, is, therefore, the Highest Brahman. He 
who knows Brahman as such (with his Secret name, the Temple, 
the Image and the Meaning of the secret name), is never 
abandoned by Brahman as Life. All beings lower in scale to 
him, seek their sustenance from him and minister to his wants. 
He having become a deva goes to the devas. 

Note .—That is, if he is a deva, then getting union with higher devas (devo bhutva) 
he reaches Brahman, along with BrahmS, when the latter gets mukti at the end of a kalpa. 
Then he sees the Shining Ones (devan) or those aspects of the Sportful Lord Hari which 
exist in the fSvetadvipa. But if the worshipper is a man and not yet entitled in this world-tycle 
to become a deva, then he reaches the plane of the devas (devo bhutva) and getting mukti 
obtains union with devas (devan apyaiti). Note the double meaning of the sentence devo bhutva 
devln apyaiti. This applies to the succeeding mantras also. 

Janaka Vaideha said :—“ I present you a thousand elephants 
and oxen.” 

Yajnavalkya said :—“My father was of opinion that 
one should not accept daksina without fully instructing his 
pupil.”—243. 

MANTRA IV. 1 . 4. 
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squftra f Terre : i * frare mfre^R: 

fqm ^SH^rT rfTfTJRl^ f^T% ll # II 

^ Te, to thee. Kaschit, any wise man ; any of thy teachers, 

qg Yat, whatever, cjq Eva, only, srqqig Abravit, said ; instructed an 
Tat, that. 9T<qqflT Srinavam, let us hear. Iti. *2$: Batkuh, Batku 

by name. Some read qq>: (Barkuh). qTW?: VArsnah, of the family of 
Yri§na. ^ Me, to me. siqqtq Abravit, said; instructed. qqr Brahma, 
Brahman. Chaksuh, eye ; who sees all. f Vai, indeed. Iti. qq? 

YathA, as. JRTgqi^ MAtriman, one instructed by one's mother. 
PitritnAn, one that has received instructions from one’s father. frrcrqqft( 
AcbAryavan, one instructed by one’s religious preceptor or Guiu. s^qig 
Bruyat, may instruct a*TF TatliA, so. a** Tat, that. ^ri«of: VArsnah, of the 
family of Vrisna. srqqtq Abravit, instructed thee. *q§j: Chaksuh,eye; 
who sees all. t Vai, indeed qgl Brahma, the Brahman. $fa 1 ti. arqqqa: 
Apa&yatah, of one who is eye-less; of one who is without the Lord 
Chaksus (eye), ff Hi, because, fq> Kim, what ; interrogative word. 
It is the Lord Visva ( fqqq ) who sees or knows of the Jagrata ( 5irua ) 
or waking condition. But for him there would be no consciousness of 
the JAgrata or the waking condition, *qrg Syafc, can there be. $fa 1 ti. ^ 
Te, to thee, a^T Tasya, his ; of the Lord ^Eye. «Tiqa«f Ayatanam, seat, 
qfoat Pratistham, form, image, fTqqtq Abravit, did instruct, g Tu, but. ^ 
Me, to me. a Na, not. atqqlg Abravit, said ; did instruct. iti. 
SamrAt, Oh, Sovereign, ^ag Etat, that ; the instruction given by Ba(ku. 
<£$qrg EkapAt, a quarter; partial ; incomplete, t Vai, indeed. $fa Iti W Salt, 
renowned ; renowned as thou art for thy knowledge of Brahman. qt3fq$qcr 
YAjfiavalkya, Oh, YAjfiavalkya. a; Nah, to me. Bruhi, tell it. 
Chaksuh, eyoj one who sees all. tVFVeisf Ayatanam, seat. Eva, only t 
ttT$TO: AkAsah, the sky; RamA. qfagr PratisthA, image. i^wfrT Enat, this. 

Satyatn, the truth. aqT*fta UpAsita, (thou) shouldst meditate on. 

Iti. YAjfiavalkya, Oh, YAjfiavalkya. q»T KA, what, 3l?qaT SatyatA, 

the nature of truth. qT3?35?q YAjfiavalkya, 0 YAjfiavalkya SamrAt, 

Oh, Great King. a§J: Chakfuh, the eye. tjq Eva, only, ^fa Iti. qqTa 
UvAcha, said (YAjfiavalkya). £ Ha. qg<?T OhakfusA, with the help of 
the eye, because it is the Lord Visva, who is also called the eye (ChaksuJ, 
makes one see the objects, t Vai, indeed. SamrAt, Oil Sovereign. 

Pasyantam, seeing ; a man when he is ,seeing something. Ufj: 
Ahflh, (others) say. *T£T$ft* AdrAk§ih, hast (thou) seen. $fer Iti. Sah, he 
who sees. W£,Aha, says, «T£T$rg AdrAksam, (I) have seen. Iti. all 

Tat, that ; the thing (when seen again), q&f Satjram, trqe, as it was. «?£% 
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Bhavati, become?. 3 Samr&t, Oh Sovereign. Chaksuh, the eye. 
qUf Paramara, great. STIT Brahma, Brahman ; because the Lord Hari, who 
is in the eye, is the cause of the real knowledge, it is therefore the 
Brahman of the eye, called Satya or Truth, ill ^ah, whoever. Evam, 
in this way, i.e„ with the seat, form, &c , Etat, this ; Brahman. 
Vidvan, knowing ; realising within himself. 3qp& Up&sfce, meditates, 
cpf Enara, him. * Na, not. Ohaksuh, the eye. srffTfgr Jah&ti, gives 

up. Enam, him. Sarv&ni, all. igjnfsr Bh&t&ni, the beings. 

Abhiksaranti, milk or ask for the things they desire. Devah, 
a god. ajjSrr Blidtv4, becoming. Devan, the devas The sportful 

forms of the Lord in the Svetadvipa. srfa Api, together with, 
as well as the Brahman, Eti, joins. Vaidehah, the king of the 

Videhas. 3R«B: Janakah, Janaka, Uv&cha, said, f Ha. gpr' 

Sahasram, thousand. Hastyrisabham, elephants together with 

oxen. Dad&mi, (will) give. S[Rt Iti. Sah, that. Yfljiia- 

valkyah, Y&jnavalkya Uv&cha. said, f Ha. it Me, my. flten Pitft, 

father. Ananusijya, not completing the instructions to a 

disciple, sf Na, not. Hareta, should tako (gifts). Iti. 

Amanyata, admonished. 

4. Yajnavalkya said :—“ Let us hear what any other 
teacher has told you.” 

Janaka said:—“ Batku, of the family of Vrisna, instructed 
me that Chaksus (the Lord, known as the All-seeing) is the 
Brahman.” 

Yajnavalkya said :—“ As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Varsna teach you that 
Sight was Brahman. For what is the good of a person who 
has not (the protection of the Lord known as) Sight ? But 
did he instruct you about the Temple and the Image (and 
the Meaning of the secret name of the Lord) ? ” 

Janaka said :—“ He did not tell me these.” 

Yajnavalkya said:—“It is only a quarter of the teaching 
about Brahman, O Great King.” 

Janaka said :—“ Tell us, then* O renowned Yajnavalkya.” 

Yajnavalkya said :—“ The organ of sight, namely, the 
Eye, is also the Temple of the Lord Hari, known 4 s Chaksus, 
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or the All-seeing. The Goddess Rama, called Akasa or the 
All-shining, is the Image of the Lord. The Meaning of the 
secret name Chaksus is Truth. Let one meditate on God as 
Truth.” 

Janaka said “ What is the nature of that Truth, O 
Yajnavalkya ?” 

Yajnavalkya replied :—“ The nature of Truth is the Lord 
Himself, known as Chaksus (Sight), O great King. For verily, 
O Great King, seeing through the help of the Lord, called 
Chaksus, during the waking condition, people say to the person 
who sees—“ Did you see him?”, and he says, “ I have seen.” 
Then that which he has seen is the Truth. The Sight verily, 
O Great King, is the supreme Brahman. He who knows 
Brahman as such (with His secret name, All-seeing, the 
Temple and the Image and the Meaning of the secret name), 
Him Brahman as Sight or All-seeing never abandons. All 
beings (lower) in scale to him, seek their sustenance from 
him and minister to his wants. He having become a Deva, 
goes to the Devas.” 

Janaka Vaideha said :—“ I present you a thousand elephants 
and oxen.” 

Yajnavalkya said :—“ My father was of opinion that one 
should not accept the Guru-DaksinS, without fully instructing 
his pupil.”—244. 

MANTRA IV. 1. 5. 
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tfT 3BT W Rtf Wsm-ni 3??tf U^ctPFrTT Tf 

Rtf? Rift I I afr i 

Wn&> ^fTT?T ^cfhrqtf 
^rcTT fcrm^llr U TTof f^fTHrT|qT^ l f *cnq¥C&> 
35Tub% |isn^ 3t*$T Iff: i * |iur* w- 
8^r:fqrIT ^s^qcf ^Tegftfsq II H I! 

ft Te, to thee. ttffug Kaschit, any wise man ; any of thy teacherB. 
«H Yat, whatever, cjf Eva, only. srsrelg Abravit, said ; instructed. 
<Wf Tat, that. CTtQWTO Srinav&raa, let us hear. fRf Iti. THfsft Gardahhi, 
resident of the province of Gardabha. Onfcfs Vipitah, VipitA by name. 
qftgTO: Bh&radvajah, of the family of Bharadvaja. ft Me, to me. WRrfcf 
Abravit, said ; instructed. ff|T Brahma, Brahman, sftef $rotram, the 
ear; (hearing). $ Vai, indeed. ffft Iti. *JUT YathA, as. JTPJJTT^M&triman, 
one instructed by one's mother. fligJTT^ PitrimAn, one that has received 
instructions from one’s father. AchAryavan, one instructed by 

one's religious preceptor or Guru. sprig BrfiyAt, may instruct. TathA, 
so. eg Tat, that. *TT?ynr: BhAradvAjah, of the family of BharadvAja. 
ewftg Abravit, instructed thee. eftsf Srotram, the ear; (hearing). $ Vai, 
indeed. WIT Brahma, the Brahman, fffcf Iti. «W*g3: ASrinvatah, one 
Without the Lord Hari, who is also called the Ear. ff Hi. m Kim, what; 
it is an interrogative word. Sirg Sy&t, can there be. ffer Iti. ^ Te, to 
thee. OTI Tasya, His ; of the Lord Ear. aTTUcPf Ayatanam, seat, place, 
gfagt PratisthAm, form ; image, person. etsrqlg Abravit, did instruct, g 
Tu, but. ft Me, to me. H Na, not. Jisrsftg Abravit, said ; did instruct. ffir 
Iti. Hff!^ Samrat, Oh, Sovereign, t$wg Etat, that ; the instruction given 
by BhAradvAja. tjspuif EkapAfc, a quarter ; partial ; incomplete. ^ Vai, 
indeed, ffif Iti. WfvWT YAjfiavalkya, Oh Y&jdavalkya. m Sah, 
renowned, renowned as thou art for your knowledge of Brahman. g: 
Nah, to me. Brflhi, tell it. sftsf 5rofcrara, the ear; (hearing). 
Ayatanam, seat, i£| Eva, only. srreTO: IkAsafo, the sky; RamA. STfagr 
PratisthA, form. rjgg Enat, this , her. Sfsfg: Anantah, the infinite. 3<TT*rtg 
UpAstta, (thou) shouldst meditate on Tti. <lf*ewr YAjnavalkya, 

Oh YAifiavalkya. KA, what. wsfcT^r AnantatA, infinity, SamrAt, 

Oh Sovereign, fiflf: Disah, the directions. the Lord Hari, who is in the 
direction, is Dik (f**) or direction. H* B va, only, ffg Iti. WW 
Utfccha, said (YAjfiayalkya). f Ha, SamrAt, Oh Sovereign, f^ Hi, 



42 ? 


1VADHYAYA>1 BRAhMANA,6. 

because, fipGT.* Disah, the directions. AnantAh, infinite ; endless. 

Tasm&t, therefore. Eva, it is. ut YArakam, whatever. Cha. 

Disarn, direction. Gachchhafci, goes. wRr Api, if ; even. 3HWT 

Asy4, her ; of the direction- sftf Antam, end. Na, not, CJ* Eva, it is. 

Gachchhati, goes. % Hi, because. wfaT: AnantAh, infinite, ffcf: 
Disah, the directions. Samr&t, Oh Sovereign, ftpcr: Disah, the 

directions. rflsf Srotrain, the ear ; within the ear. $ Vai, indeed. 
Samr&t, Oh Sovereign. Srutram, the ear ; hearing. TOf Paramatn, 

great. 3T5T Brahma, Brahtnan. ^ Vai, indeed, m Yah> whoever, 
Evarn, in this way, i.e., with the seat, form, &o. Etat, this ; Brahman, 

Vidv&n, knowing ; realising within himself, UpAsr.e, meditates. 

q«l B nam, him. sr Na, not. Srotram, the ear. avffftr JahAti, gives 

up. q«f Enam, him. SC^fPn Sarv&ni, all. BhutAni, the beings. 

SffiWircftf Abhiksaranti, protect. Dovah, a god. BhfitvA, becom¬ 
ing- Devan, the higher and playful gods of the ^vetadvipa. Ufa 

Api, together with, as well as the Brahman, Eti, joins. Vaidehah, 

the king of the Videhas. Janakah, Janaka. UvAoha, said- f Ha. 

Sahasram, thousand. Hasty rigabhain, elephants together with 

oxen. Dadami, (will) give. Iti. Sah, that. 

Y&jfiavalkyah, Yajnavalkya. Uv&eha, said. f Ha. ^ Vie, my. PfcfT 

PitA, father. aragfa**! Ananusigya, not completing the instructions to a 
disciple. H Na, not. Hareta, should take (gifts). jf?l Iti. wms 

Amauyata, admonished. 

5. Yajnavalkya said “ Let us hear what any other 
teacher has told you.” 

Janaka said;—“ Vipita Bharadvaja, of the country of 
Gardabha, instructed me that the All-hearing is Brahman.” 

Yajnavalkya said As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher, should have taught, so did Gardabhi Vipita 
Bharadvaja teach you that the All-hearing is Brahman. For 
what is the good of a person who has not (the protection 
of the Lord known as) All-hearing ? But dijj he instruct 
you about the Temple and the Image (and the Meaning of 
the secret name of the Lord).” 

Janaka said:—” He did not tell me these.” 

Yajnavalkya said:—” It is only a quarter of the teaching 
about Brahman, O Great King.” 
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Janaka said “ Tell us, then, O renowned Yajnavalkya.” 

Yajnavalkya said:—‘‘The organ of hearing or the ear is 
also the Temple of the Lord Hari, known as All-hearing. 
The goddess Rama, called Akasa, or the All-shining, is His 
Image. (The meaning of the secret name, All-hearing, is the 
Infinity or Ananta.) Let one meditate on God as Infinite.” 

Janaka said:—“What is the nature of this Infinity, O 
Yajnavalkya ? ” 

Yajnavalkya replied:—“The nature of the Infinity is the 
God, called the Dis, or the Director, O Great King. Therefore, 
verily O Great King, when any one goes in any direction 
(Dis), he does not find its end (Anta), for verily the space 
(Dis or direction) is endless or Ananta. The Director (Dis) 
verily, O Great King, is the same who is the Lord known 
as the All-hearing. The Lord, known as the All-hearing, O 
Great King, is verily the Supreme Brahman. The Lord known 
as the All-hearing never abandons the man who meditates 
on Him as such. All beings (lower in scale to such a one) 
seek him for their sustenance and minister to all his wants. 
He having become a Deva, goes to the Devas, he who knowing 
the Lord as such worships him so.” 

Janaka Vaideha said :—“ I present you a thousand ele¬ 
phants and oxen.” 

Yajnavalkya said “ My father was of opinion that one 
should not accept the Guru-Daksina, without fully instructing his 
pupil.”—245. 

MANTBA IV. 1 . 6 
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utotsj: i str^t 

qifTSRSR | ¥R TJcf tottrr |tstt^t sr^tt % *n?re; 

rTC^T irm^q: qqt *nq?T 3 ?R?|t 
ft OTI? 5Tfrft*qftT 5!fTR *Rncft?f W3T- 
wrift^rwr ^ftr *rcn ftsTniftfa q TT# fftf iftr^q^ft I 
f^rqqqw> qqwftfft |rt^ 5R$T ft|f: l q 

fRI^T qi^rq^cjq: fq^T ftsq^qcf ?TRiJRT«q fU ^ U 

ft Te, to thee. qsft^g Kaschfc, any wise man ; any of thy teachers. 
qgYat, whatever, q^r Eva, only. srgf^tg Abravit, said ; instructed. 
Tat, that. s*T<nWT*T SrinavAma, let us hear, ^fft Iti. 3n*TT3S: JAbAlah, the son of 
Jabala.flcqWT Saty akatna. SatyakAma by name, ft Me, to me. SfSTsftg Abravit, 
said ; instructed. 5T|l Brahma, the Brahman, iffi: Manah, the mind. i| Vai, 
indeed $fft lti. q«?t Yatha, as. qr^JTI^ MAtritnAn, one instructed by the 
mother, fq^m^ Pitriman, one that has received instructions from one's 
father, AeharyavAn, one instructed by ones religions preceptor 

or Guru. ^Tg BrfiyAt, may instruct. 3«TT TathA, so. ag Tat, that. STOtTO: 
JAbalal;, the son of JabAlA. WrqH Abravit, instructed (thee). Jft: Manah, 
the mind. ^ Vai, indeed. qfr Brahma, the Brahman, $fft Iti. 9ftT«TfT: 
Amanasah, of him who is without the Lord Hari, also called manas or 
mind, because it is He who gives in us the faculty of thinking, ft Hi. 
ft Kim, what ; what result, *qrg SyAt, can there be. Iti. ft Te, to 
thee, Tasya, his ; of the mind. «?Tqa*f Ayatanam, seat, srfftgt Pra- 
tistham, form ; image- araqlg Abravit, did instruct, g Tu, but. ft Me, 
to me. * Na, not. wsrqta Abravit, said ; did instruct, gfei Iti. TOTTS 
SarniAf, Oh, Sovereign, ggq Etat, that ; the instruction given by Satya- 
karna. EkapAt, a quarter; partial; incomplete. g Vai, indeed. 

lti. Bah, renowned ; renowned as thou art for your knowledge of 
Brahman. m: Nah, to me, Ijff Brfihi, tell it. qrSfg&RT YAjfiavalkya, Oh 
Yajnavalkya. fltf: Manah, the mind ; the organ or faculty, vgat Eva, only. 
911334 Ayatanam, seat. *U$TO* AkASah, the sky ; RamA. qfagf PratigthA, 
form. Enat, this ; her. wfcf: An and ah, bliss ; happiness : the cause 

thereof. sqTtffaf UpAsita, (thou) shouldst meditate on. 5% Iti. <nQ3OTr 
Y&jfiavalkya, Oh Yftjfiavalkya. tBf O, what, wr^^fr i.nandat&, the oause 
of bliss or happiness. Satni4t, Oh Sovereign. *W Manah, Lord 

Mind. Eva, only,. Iti. «tf UvAcha, said, f Ha. «T«T9T Mansft, 
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by the mind ; by the inind which works under the guidance of Lord Hari, 
who is therefore called Manas or Min d. ^ SamrAt, Oh Sovereign. 

Sfcriyam, a wife, AbhihAryate, joins with, aqqf TasyAm, in 

her. srfei^q: PratirApah, similar ; like the image of the father. J3|: 
Putrah, a son. JAyate, is born. *?: Sah, he ; the son born, ftrfg: 

Anandah, is (the source of) happiness. SamrAt, Oh Sovereign. 

Man ah, the Lord Mind. 4 Vai, indeed, wf Paramam, great. ££T 
Brahma, Brahman. Yah, whoever. <?* Evam, in this way, i.e., with 
the seat, form, &c. tJSrT Etat, this ; Brahman. Vidvan, knowing ; 

realising within himself. UpAste, meditates, qpf Enam, him. H Na, 

not. *R: Manah, the Lord Mind. STfrfa JahAti, gives up. vt Enam, 
him. SarvAni, all. BhAtAni, the beings. Abhik§a- 

ranti, protect. Devah, a god. ajc£T BhAtvA, becoming. DevAn, 

the higher and playful gods of the Svetadvipa. arfq Api, together with, 
as well as the Brahman. <$l Eti, j )ins. Vaidehah, the king 

of the Videhas. Janakah, Janaka. Uvacha, said. £ Ha. 

Sahasram, thousand. Hastyrisabhatn, elephants together with 

oxen. DadAmi, (will) give. Iti. Lull) th^t* 

Y&jfiavalkyah, Y&jnavalkya. Uvacha, said, f Ha. ft Me, my. 

fft?ff Pitft,, father. AnanuSisya, not completing the instructions to 

a disciple. «T Na, not. Hareta, should take (gifts). Iti. 

Amanyata, admonished. 

6 .' Yajnavalkya said—“Let us hear what any other 
teacher has told you.” 

Janaka said :—“ Satyakama Jabala instructed me that the 
Lord, known as Manas, or All-emotion, is the Brahman.” 

Yajnavalkya said:—“As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Satyakama Jabala teach you 
that the All-emotion is Brahman. For what is the good of a 
person who has not (the protection of the Lord known as) the All¬ 
emotion ? But did he instruct you about the Temple and the 
Image (and the meaning of the secret name of the Lord) ?” 

Janaka said :—“He did not tell me these.” 

Yajnavalkya said “ It is only a quarter of the teaching 
about Brahman, O Great King.” 

Janaka saidTell us then, O Yajnavalkya. 
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Yajnavalkya said :—“The organ of emotion or Manas is 
verily also the Temple of the Lord, known as All-emotion. The 
Goddess Rama, called Akasa or the All-shining, is the Image of the 
Lord. The meaning of the secret name Manas is bliss. Let one 
meditate on God as the Bliss.” 

Janaka said-“What is the nature 'of this Bliss, O 
Yajnavalkya?” 

Yajnavalkya replied:—“The nature of Bliss is the Lord, 
known as All-emotion, O Great King. For verily, O Great King, 
through emotion working under the guidance of the Lord All¬ 
emotion a man approaches his wife, and in her he begets a son, an 
exact image of himself, and the son is the source of joy to the 
father. Therefore, the All-emotion verily, O Great King, 
is the Supreme Brahman. The Lord, known as All-emotion, 
never abandons such a person. All (lower) creatures seek their 
sustenance from him, and minister to his wants, and he becom¬ 
ing a Deva goes to the Devas, he who knows the Lord as such 
and worships him thus.” 

janaka Vaideha said :—“I present you a thousand elephants 
and oxen.” 

Yajnavalkya said “My father was of opinon that one 
should not accept the Guru-Daksina, without fully instructing his 
pupil. ”—246. 

mantra IV. 1. 7. 

u^rsrsftTT % jrengf 1 * 

t i \ 

wasrx § 
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¥RrRfnra^T w& sfa *Rrewro*rrmh irfitfenf* 
wruFa ^r % *raf. 

n^5T vrai^TOSFCFrl ^T RcSTT ^sffsrfT- 

^rT|qi^ i f^rw^ ^ff^r lisn^r 

: i ^ |tstt^ sTTfr^f^R: fam hs*F^ 

h * u 

<*§«? suro ststcjh n l ii 

% Te, to thee. 3>fSrT Kaschit, any wise man ; any of thy teachers. 

Yat, whatever, wr^flct Abravit, said , instructed. ?m Tat, that. ’£fl]qrrt? 
SrinavAma, let us hear. $fei Iti. QT^t Sikalyah, the son of &akala, 
Vidagdhah, V'idagdha by name. ifr Me, to me. Abravit, 

said ; instructed. RflT Brahma, the Braman. Hridayam, the presiding 

Lord of the heart, t Vai, indeed, Iti. RUT YathA, as, ITT^m^ MAtri- 

mAn, one instructed by one's mother, PitritnAn, one that has 

received instructions from one's father. WTRBfuT 5 !' AcharyavAn, one 
instructed by one's religious preceptor or Guru. BruyAt, may 

instruct. RUT TathA, so. <T<T Tat, that. -^Akalyah, the son of 

6 akala. tRRRta Abravit, instructed (thee). 55 R Hridayam, the presiding 
Lord of the heart. sc Vai, indeed. R 51 Brahma, the Brahman. 5 % Iti. 

Ahridayasya, one without the Lord of the heart who guides 
our Buddhi (g%) or intellect, f$ Hi, because. f$n I£i ll L what ; what 
result, (meaning nothing), *RT3[ SyAt, can there be. ^F?| Iti. ^ Te, to 
thee. Tasya, his ; of the presiding deity of the heart. S7TR3R 

Ayatanam, seat. stPast Pratisth&m, form ; image installed therein, 
Abravit, did instruct, g Tu, but. ^ Me, to me a Na, not sWaln Abravit, 
said ; did instruct, f fa Iti. Sam Hit, Oh Sovereign, qaar Etat, that; 

the instruction given by Vidagdha. Ekapat, a quarter ; partial ; 

incomplete. ^ Vai, indeed, Iti. Rm*RR YAjnavalkya, Oh YAjna- 

valkya. *?: Sah, renowned ; renowned as thou art for thy knowledge of 
the Brahman. R: Nah,to me. i^ff Brfihi, tell it. f^R* Hridayam, the 
heart. <JR Eva, only. STTRRtf Ayatanam, seat ; temple. WiT^PTSeT: AkAsah, 
the sky; RamA. gfog! Prati§tha, form; installed Image, Enat, 

this; her, Fw%: Sthitih, the cause of stay or continuance in a state 
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or condition. STOftrT UpAsita, (thou) shouldst meditate on. Iti. 

YAjfiavalkya, Oh YAjfiavalkya. «pr KA, what. f$?9'!T SthitatA, 
the cause of stay. *njf2 SamrAt, Oh Sovereign. Hridayam, the 

presiding Lord of the heart. Ho who pervades the (l) whole heart in the 
region, one span in length, as well as who is at the (2) root measuring 
one thumb, and (3) at the tip of the pericarp of the heart, and measuring 
half a thumb. Such are the three forms of the Lord of the heart which 
are the cause of fixity. They cause the three states of consciousness (1) 
waking (2) dream (3) and deep sleep. ^ Eva, only, lti. 

UvAcha, (YAjnavalkya) said, f Ha. *njT2 N SamrAt, Oh Sovereign. 
Hridayam, the Lord of the heart who pervades the whole heart in the 
region one span in length. The ViAva form of Lord, causing waking 
consciousness. Sarve§Am, all. BhfitAnAm, of the beings. STTTO«f 

Ayatanam, seat, abode. ^ Vai, it is well-known. SamrAt, Oh 

Sovereign, Hridayam, the Lord of the heart who resides in the tip 

of the Karnika (^forspr) of the heart. The Taiiasa form of the Lord, 
controlling and causing dream-consciousness, srafat Sarvesam, all. Tjjjrsft 
BhdtAnAm, 0 f the beings, srftnjr PratisthA, upholder, Hi, because. 

SamrAt, Oh Sovereign. Hridaye, in the heart. The PrAjfia 

form of the Lord Vi§nu causing and controlling dreamless deep sleep- 
consciousness. He resides at the root of the KarnikA of the heart, qpi 
Eva, certainly. SarvAni, all. BhutAni, the beings. STfafafTfir 

Pratifthitani, contained ; upheld, vrffo Bhavanti, are. SamrAJ, Oh 

Sovereign. Hridayam, the Lord of the heart. The all-consciousness. 

^ Yai, indeed. TOT Paramam, great. WQ Brahma, the Brahman. *T: Yah 
whoever, ijsf Evam, in this way, i,e., with the seat, form, &o,, temple, 
image, &c, Etat, this ; Brahman, VidvAn, knowing ; realising 

within himself. U paste, meditates. <3ff Enara, him. 5f Na, not. 

Hridayam, the Lord of the heart. srftfej JahAti, gives up. qpf Enam, him. 

SarvAni, all, BhfitAni, the beings, arftrsnffer Abhiksaranti, 

milk; seek for sustenance. Devah, a deva. Bhfitva, becoming. 
DevAn, the higher Devas as well as the playful forms of the Lord in 
Svetadvipa. erfa Api, together with, a9 well as the Brahman, ijfil Eti, 
joins. Vaidehah, the king of the Videhas. Janakah, Janaka. 

33TTV Uv&cha, said. f Ha. Sahasram, thousand. Hastyyi- 

fabham, elephants and oxen, Dad&mi, (will) give. Iti. Sahi, 

that. Ufljeew: Y&jnavalkyah, Y&jfiavalkya. Uv&oha, said, f Ha. 

ft Me, my. fat! Pita, father. «rwgfio<«l Ananuii$ya, not completing the 
instructions to a disciple. «f Na, not. Hareta, should take (gifts). 

Iti. Amanyata, admonished. 

55 
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7. Yajnavalkya said :—“Let us hear what any other teacher 
has told you.” 

Janaka said :—‘‘Vidagdha &akalya told me that the Lord, 
known as Hridaya (consciousness), is the Brahman.” 

Yajnavalkya said :—“As one who has the three-fold advan¬ 
tage of having a good mother, a good father and a good teacher, 
should have taught, so did Vidagdha Sakaiya teach you that cons¬ 
ciousness is Brahman. For what is the good of a person who has 
not (the protection of the Lord known as) Consciousness ? But did 
he instruct you about the Temple and the Image (and the meaning 
of the secret name of the Lord) ? ” 

Janaka said -“He did not tell me these. ” 

Yajnavalkya said:—“It is only a quartet of the teaching 
about Brahman, O Great King. ” 

Janaka said “ Tell us then, O Yajnavalkya. ” 

Yajnavalkya said:—“The seat of the Lord, known as 
Consciousness, is verily the organ of consciousness or heart itself. 
The Goddess Rama, called Akasa or the All-shining, is the Image 
of the Lord. The meaning of the secret name consciousness, is 
Fixity or Will. Let one meditate on God as Fixity or Will. ” 

Janaka said “ What is the nature of this Will or Fixity. ” 

Yajfiavalkya replied :—“ The nature of Will is verily the 
Lord Himself, known as Consciousness, O Great King. For 
verjly, O Great King, the (entire) heart is (1) the abode of all 
beings (in waking) (2) the (top of the) Heart verily, O Great King, 
is the resting place of all beings (in dream) (3) in the (root of the) 
Heart all beings, O Great King, are supported (in dreamless 
sleep). (Thus in the Heart there is the three-fold support of all 
beings). Will verily, O Great King, is the Supreme Brahman. 
The Lord, known as Consciousness, does not abandon that 
person who knowing the Lord as such, worships Him thus. All 
(lower) beings seek their sustenance from such a person, minister 
to his nap. He becoming a Deva goes to the Devas, he who 
knowing God thus, worships Him as such, ” 
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Janaka Vaideha said :—“I present you a thousand elephants 
and oxen. 

Yajnavalkya said “My father was of opinion that one 
should not accept the Guru-Daksina, without fully instructing 
his pupil. “—247. 

MADHVA’S COMMENTARY ON SAdAchArYA BRAiIMANAM. 

(In the previous AdhyAya, we saw how Janaka caused a discussion 
to take place among the assembled BrAhmanaa and YAjfiavalkya. This 
he did in order to find out the most, learned person amongst them, 
so that he might make that person his spiritual Guru. In that discussion, 
YAjfiavalkya defeated all other BrAhrnanas, and thus proved his 
worthiness to become the Guru of Janaka. In the present AdhyAya, 
Janaka accepts Yajnavalkya as his Guru, and the dialogue between 
Janaka and Yajnavalkya is in the form of one between a pupil and 
his preceptor, and has no element in it of the spirit of rivalry, that we saw 
in the last AdhyAya. So this AdhyAya teaches the acceptance by 
Janaka of YAjfiavalkya as his Guru and YAjfiavalkya’s teaching Janaka 
the further truths about Brahman. So in this AdhyAya, the disputation 
or KafchA is not in the form of Jalpa (as it was in the last AdhyAya), 
but it is in the form of VAda. 

(The BrAhmanam begins by a question put by Janaka to YAjfiavalkya, 
whether the latter had come to his Court with the object of acquiring 
cattle, or whether he had come for tl AnvantAn.” This last word is 
generally explained as meaning “ subtle questions,” and it is said that 
the question of Janaka was, whether YAjfiavalkya had come to ask 
‘‘subtle questions.” But this explanation is wrong ; for YAjfiavalkya was 
himself a knower of Brahman, and did not stand in need of asking any 
questions from any body, about Brahman. The Commentator, therefore, 
explains this word 4 Anvanta’ thus :—). 

' Aiju' means the Lord BhagavAn, and 4 Anta ' means conclusions 
or determination or ascertainment of truth. The question of Janaka 
was 2 —“ Have you come to tell us the truth about the Lord, called Aiju 
(the Subtle One), or to get cattle?” 

Xhe reply of Yajnavalkya vrm that he had come for the sake of getting cattle, as well 
as to teach Janaka the Truth about the Subtle Brahman. But before imparting such teaching, 
Yajnavalkya tries to ascertain how far Janaka already knows about Brahman, and so he asked 
him what had other teachers taught him. Janaka replied that he had learnt from six teachers, 
whom he names, the six sacred names of Brahman. Thereupon YAjfiavalkya asked whether these 
teachers had told him the “ Ayatana” and “ Prati*$hl ” of these six secret names. Pritnd facte y 
both these works have one and the same meaning, for “Ayatana” means the abode, and 
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Pratifjhi *'means the resting place. But this explanation is wrong, for then there would be 
repetition, as both words convey the same meaning. Therefore, the Commentator explains these 
two words thus : — 

PratisthA means 44 PratimA rupena SamsthitA,” the form that exists 
as an image, (or the reflected form of the Lord existing as the image 
of the Lord, or one which may be taken as a substitute for the Lord, 
for purposes of meditation), 

[What is this particular form or image of the Lord ? To this, the 
author replies :—] 

44 The principal PratimA or image of the Lord is always the Goddess 
RarnA, on account of her greatest similarity to the Lord.” 

Note.— Rama is the principal image of the Lord, for she has the nearest approach to the 
Lord. Brahma and others are also pratim&s or images of the Loid, but not the principal image : 
because they have not that intimate connection with the Lord, which Rama has. The goddess 
Ramsl is constantly in attendance on the Lord, and always fulfils all His commands, and so she is the 
first or the primary reflection of the Lord, anti is, therefore, called the Person (dhSraka Puiusa) of 
the Lord. She is eternally free (nityamukta), and all-pervading just like the Lord. Her bliss is 
greater than that of other Muktas, and in this respect also she is the nearest approach to the Lord. 

(But in the £ruti, AkAsa is said to be the image of the Lord. 
How do you say that RamA is meant by the word AkAsa? To this, the 
author answers :—). 

44 The word AkAsa means RarnA, because it etymologically 
consists of two words A and KAsa. The word A means ft fully, from 
all sides,” and KAsa means 44 shining or luminous.” She who is 
luminous on all sides or is All-bright is AkASa or RarnA.” 

Note .—As there is only one supreme image or Person of the Lord in the goddess Rama, so 
there ought to be only one supreme abode or Ayatana of the Lord. But the fcruti mentions six 
such abodes or Ayatanas. How is that ? To this, the Commentator answers :— 

44 For every separate form of the Lord Visnu, there is a separate 
Ayatana or resting place.” This is from the AdhyAtma. 

( A r ote .—Yajnavalkya says that the teachings given by the six teachers to Janaka, related 
only to a Pkla of Brahman, namely that it was one-fourth teaching relating to Brahman. What are 
the other three quarters of the teaching to which Yajflavalkya refers? This question is thus 
answered by the Commentator in the words of the same authoiity of the Adhyatma :—). 

The complete knowledge of Brahman consists of four parts ; namely, 
(1) the knowledge of His image or nearest person, (2) the knowledge of 
His resting place, (3) the knowledge of His secret name, (4) and the 
knowledge of the meaning of the secret name, (or the method of meditation 
on that secret name). When all this knowledge is acquired ; then the 
learning (or meditation) becomes fruitful. 

Note.— Y&jftavalkya then gives the meanining of the secret name Vak, and says that 
PrajAi (or intuitive knowledge or wisdom) is the meaning of'Vdk. Thereupon Janaka asked, 
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what was the nature of this Prajnt ? The answei of Yajnavalkya was that V2k was the Prajnata. 
Now, the question of Janaka was, what were the attributes or qualities of the substance called 
Vak ? But Yajnavalkya, instead of mentioning these qualities repeats that the substance Vak is 
the quality of wisdom. Why is it so ? To this, the Commentator answers 

The answer of Yajfiavalkya to the question, what is the nature of 
Prajn&, that it is V&k (and so on in other questions), shows that, with 
regard to Brahman, there is no difference or distinction between the attri* 
butes and the substance. In fact, with regard to Brahman, Dharma 
(quality) and Dharmin (qualified) are one and the same. Though with 
regard to others the quality always differs from the substance. 

Note .—Yajnavalkya enumerate* various inspired works due to Vak or the woid of God, 
such as Rig Veda, etc. Among this list occur two words, Vidyi and $loka. They require 
explanation, and so the Commentator says :— 

*’ The wise say that the Panchar&tras composed in non-metrical 
language or prose are denoted hero by the term Vidyfi, while the 
Pancharatras composed in metrical language or verse are called 6lokas. 
Both these prose and verse Panchar&tras are said to be Vedas.” This 
is in the Brahra&nda Purana. 

Note.— In the same passage occur the woids Sutia, Anuvyakh yana, and Vyakhyana. The 
Commentator explains these thus :—) 

(i By the word Sutra is meant the Brahma Sfitra, the Mah4mim&ms& 
Sfitras (tho Pfirva Mim&msfi Sfitra), and so also the Sankurgana Sfitras. 
The Vy&khy&nas are works like Brahma Tarka, Prakfisikfi Nirnaya, 
Tattva Nirnaya, &c. All these were composed by the Lord Bhagv&n 
Himself. The Anu vy&khy&nas are works like Brihat-tarka, etc.” Thus 
those words have been explained in Pratisankhy&na. 

Note. —YIjiiavalkya was told by Janaka that six teachers (i) Jitvan, (2) Udanka, (3) Batku, 
(4) Vipita. (5) Satyakama, and (6) Vidagdha had taught him six secret names of Biahman, 
namely, (1) Vak, (2) Pr3na, (3) Chaksus, (4) ^rotratn, (5) Manas, (6) Hridayam. Literally, 
these words, mean (1) Speech, (2 ) Breath, (3) Eye. (4) Ear, (5) Mind and (6) Heart. In other 
words, they mean the various organs of a living body, and so they cannot be the names of God. 
The author explains them in a way so as to show that these very words are the names of Brahman 
also :— 

“ V&k is called Brahman, because Visnu is the giver of the power 
of expression (V&chakatva) to men. So V&k means the giver of wisdom 
or the Inspirer. 

“ Brahman is called Pr&na, because He leads all Himself. (Tho 
word Pr&na means Leader). So Visnu is called the Supreme Leaded 
of Pr&ua. 

“ Brahman is called Manas, because He is the real Feeler. He is 
All-Feeling. 
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u He is called Chaksus, because He sees everything, or He is 
All-seeing. 

“ He i9 called ^rotram, because He has the power of hearing 
every-thing, or All-hearing, 

lf He is called Hridaya, because He dwells in all hearts.” Thus 
it is in the Praty&h&ra. 

Note .—In other Upanifads also Brahman is described in these very teims. Thus in 
Taittiriya Upanisad, the question asked by a son to his father, is 4 Teach me, Sir, Brahman,” 
and the answer given there is—Anna is Brahman etc. The Commentator quotes this also as his 
authority : — 

Thus, in another Upanifad also, we find that Annara, PrAna, 
Ohaksus, Srotram, Manas, VAk have been called Brahman. 

Note. —An objector may say that in the Taittiriya Upanisad the words Vak etc., may 
mean Brahman, for the context there is about Brahman ; but in this Upanisad they cannot 
mean Brahman, and their being so-called here, is metaphorical only. For we see that in this 
Upanisad it is mentioned that ‘‘the Vak does not abandon him, ” “the Prana does not abandon 
him. ” &c. Had these words V 5 k, Pi ana, etc., meant Brahman, the Siuti would not have said 
that Vak, etc., does not abandon him. For we see that even the worshippers of Biahman are 
sometime dumb (abandoned by speech), deaf (abandoned by hearing), blind (abandoned by 
sight), etc. So the sound and healthy possession of these or organs of senses, cannot be the 
propei result of meditation upon Brahman. For the result of meditation must be in accordance 
with the mode of meditation. Therefore, the Upanisad teaches that /the very sense organs Kye, 
Breath, etc., are Brahman. To this objection, the Commentator replies : — 

“ He who always meditates on Visnu in the organs of speech, etc., is 
never abandoned by the Lord Visnu, known under the name of Vak, etc.” 
Thus it is taught in the SAtvata. 

Note. —It may be that in the sentences Vagvai Brahma, etc., the words Vak, etc., denote 
the Supreme Brahman, But what is there to prevent these words from denoting the sense organs 
of speech, etc. ? To this, the author replies : — 

The sense organs of speech, etc., are denoted by the terms Ayatana 
or the Place. (The various places of Brahman mentioned in the Sruti are 
the sense organs ; therefore, these organs could not have been meant 
by the 6ruti when it says Vak is verily Brahman, nor could the Sruti have 
meant to teach meditation on these sense organs. Therefore, the author 
say ) 

By using the term Supreme Brahman with regard to VAk, etc., 
it is indicated that the sense organs of speech, etc., are not meant to be 
the objects of meditation or worship, but that the supreme Brahman is 
meant here. 

Note. —Yajnavalkya says distinctly in his answer to Janaka:—Vag Vai, Samrat, Para- 
mam Brahman, “ O Great King, Speech is the Supreme Brahman.” So the organ of speech could not 
have been meant by Yajnavalkya when he says in the previous passage Vakvai Biahman. For 
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nowhere is it possible that a mere sense-organ should be Supreme Brahman. Nor is it possible 
that the mere worshipper of a sense-organ should obtain any fruit Nor could a sense-organ, 
which is insentient matter, be a proper object of worship, for it is said in S&tra: AchetanopSsanasya 
Vyaiathatvat,—The worship of an inanimate object (possessing no consciousness) is perfectly 
useless. And eyen the &ankars£na Sutra may be quoted to show the futility of worshiping senseless 
objects, for that Sutra says, Achetana, asatya, ayogyany anuplsyany aphalatve viparyay 3 bhyEm— 
“An nanimato object, or a false object, oi one not worthy of worship, should never be worshipped 
for there is no fruit in such worship, and because, on the other hand, there i-> evil result of such 
worship as it leads one to Hell. 

[An objector rnay say that we do not worship the mere organs of 
speech, &c., as Brahrnan, but we meditate on Brahman in the organs of 
speech, etc., and consequently such worship of speech, &c., is not a false 
worship, but it is the worship of pure Brahman. This is a false argu¬ 
ment. The sense-organs of speech, etc., have never the quality of 
Brahman, and worshipping them as Brahman will be a false worship 
and will lead to evil results. This the author shows :—] 

It has been said in the UpAsanA Nirnaya :— 

“Vain is the worship of those who bow down to Pratimas or “symbols” 
or earth, &c., or the sense-organs, or PrAna or Jivas, &c., thinking them 
to be the Lord Hari • for such worshippers of the False there is no salva¬ 
tion at all, they certainly go down into the region of the great sorrowful 
blinding darkness ; just as an insect enters into a flame. ” 

[It is said in the text ‘DevobhfitvA DevAn Apyaiti/—-becoming a 
Deva, he goes to the Devas. This passage has been understood by others 
to apply to all who worship Brahman under his secret names of VAk, 
etc., in the various organs of senses. This is, however, wrong ; for every 
worshipper of Brahman does not become a Deva ; and so the author 
shows the persons who are entitled to worship Brahman and so reach 
Devas at once :—] 

The constant worship of the Lord Visnu simultaneously in all the 
indriyas (or the senses) befits the devas only; and such a worshipper 
certainly attains higher deva-hood. Being already a deva, he gets the posi¬ 
tion of higher deva-hood by attaining Sayujya with a higher deva, that is, 
by becoming a co-tenant of the body of a higher deva and thus experience 
all joys of the higher deva. He ultimately goes to the Lord Purusottama, 
when BrahmA gets Mukti (at the end of a Kalpa). 

Notc .~The Devas practically never get so-called Mukti till the end of a Kalpa ; and then 
they do so along with BrahmL They being cosmic agents of the Lord, cannot be allowed to go 
to rest, so long as the world-activity lasts. 

[The author next explains the sentence, * Sarv&ni Enam Bhnt&ni 
Adhiksaranti-’ It has been t^ken by some to moan that all creates 
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approach such a worshipper to supply all objects of enjoyment in this 
world. This is a wrong notion. The supply is not made in this world, 
but in the next world, as the Commentator explains :—] 

To such a deva-worshipper, human Mukta Jivas supply all objects 
of enjoyments; while these all Deva worshippers like him supply in their 
turn all objects of enjoyment to those Devas who are higher to them, and 
the higher Devas, on their part, supply the objects of enjoyment constantly 
to the Lord Hari. 

[The author next explains this S&yujya-hood mentioned by him 
above. A being may obtain this condition of union, without becoming 
of the same form as' the person with whom he unites. Therefore, the 
author says :—] 

S&yujya is said to be that condition of contact, in an intimate 
manner, with another spirit, by entering into the body occupied by that 
(spirit), without assuming a similarity of form of that spirit. This 
entrant spirit enjoys in the body of that higher spirit all the joys which 
that spirit enjoys. This is called S&yujya, because it is a very intimate 
kind of union (sam yukta). 

Note .—This means that one Deva soul, by demotion to Brahman, may entei into the 
body of a higher Deva and enjoy in that body all the pleasures which that higher Deva 
experiences, without assuming the form of that Deva. When the very form of a Deva is 
assumed by the worshipper that becomes a Sarupya union. Therefore, a deva-worshipper 
of brahman, in the method mentioned above, may enter into the body of a higher Deva 
and enjoy blis« there. And in such entering, there is merely intimate contact with the body of 
the Deva, without assuming the form of that Deva. 

[The next question is, are beings other than Devas, namely, human 
beings, entitled to the worship of Brahman taught in this Br&hwanam? 
Such worshippers, who are not Devas, are also entitled to this form of 
worship, but the result in their case is different from the result obtained 
by a Deva-worshipper. The human-worshipper does not become a Deva 
at once, nor does he enter into the body of a Deva, as a Deva-worshipper 
does, but he goes only to the plane or loha of the Deva. This the author 
shows next :—] 

By worshipping Vi$nu in the senses, as mentioned above, a human 
being gradually obtains the status of a man-deva, because he is not 
entitled to Deva-hood at once. These man-devas are those Mukta men, 
who go to the same world, where the devas dwell, and so they are called 
human-devas, or M&nu§a-Sura. So “ Devo Bhfitva,” in the case of a 
human worshipper, means u going to the world of Devas.” There, by 
continuing their worship of the Lord Hari, these human Devas get 
pujya with the Devas or enter into the body of the Devas in the Pey'a 
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Loka, and this is what is meant by the phrase u DevAn Apyaiti ” in the 
case of men. 

This phrase in the case of Deva-worshipper meant going to the 
Supreme Brahman to see and sport with those forms of His, called Deva- 
forms, or sportful-forms, (for { Deva 9 means <f sport ” also), which are to 
be found existing in the {§vefcadvipa. In the case of a human-worshipper 
this phrase means getting SAyujya with a deva. 

[The words, * hasti-rifabham sahasram* have been explained by 
others—“ Bulls as big as elephants.” The author shows this that is a 
wrong meaning, and so he explains this phrase thu3 :—] 

In the MAna-Samhita it is said that il A Ksatriya student should 
give to his teacher the Guru DaksinA, consisting of bulls mixed with 
elephants. A BrAhmana student should give only bulls, a Vai&ya student 
should give cows, according to his power.” So Janaka, in accordance 
with this rule, gave bulls and elephants as Guru D&ksinA to YAjfia- 
valkya. 

Note .—In the previous Adhyaya it was mentioned that Janaka had put in an enclosure a 
thousand cows a* a present to that man who would be found to be the best knower of Brahman. 
IIow do you then say that Janaka gave hulls and elephants , and not coivs ? This, however, is not 
an insurmountable objection. The cows mentioned in the last Adhyaya were to be given, not as 
a Guru Daksina, but as a prize, to the winner in the disputation. While in the present Adhyaya 
it is the Guru Daksina. which Janaka is offering, and such Daksina must consist of bulls and 
elephants, ancl not of cows. An objector >«ay.s f was not Vajnavalkya a same kind of Guru as 
Jit van and others, who had taught Janaka ? We say 1 no * to this. Yajnavalkyya was the 
principal Guru of Janaka. because he taught the science of getting Moksa. Jitvan and others 
were secondary Gurus, because they taught that science .which was not the means of getting 
Moksa. Though the Vidya taught by Jitvan and others might lead some men to Mukti, yet that 
Vidysi did not lead Janaka to Mukti. The objector therefore, says, how T is it that one and the 
same Vidya may lead some men to Mukti, and fail to lead other ? To this, the author 
replies : — 

The Devas get Mukti by one kind of VidyA, while men get Mukti 
by another VidyA. Even in these cases also, according to the difference 
of capacity, there are differences of results. Thus all men do not get 
Mukti from the same VidyA, nor do all Devas. Therefore, the giver of 
that VidyA which lead to the Mukti of the person taught, must be 
regarded as the Mukhya-Guru or the Principal Guru. There are others 
also who are called Gurus, namely, who teach VidyAs other than that 
which leads to the Mukti of the person taught. (In this sense, Jitvau 
and others were also Gurus of Janaka). 

MANTUA 3. 

(In the Mantra it has been said, u PrAnasyaiva KAmAyAjyam 
YAjayati ” “ for the sake of PrAija he offers sacrifice for him who is not 
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worthy to be sacrificed for.” To this an objector says, sacrificing for a 
person for whom it is not proper to sacrifice, accepting gift from a, 
person from whom no gift should be accepted, theft, etc., are means of 
getting food, they are not means of pleasing the Lord, called Pr&na. 
How is it then that the Sruti says that it is in order to please (K&m&ya) 
the Lord Pr&na that one commits these improper acts ? To this, the 
Commentator says :—). 

A man takes his food, in order to please the Lord Visnu dwelling in 
the Pr&na of that man. (But an ordinary man does not know that 
he is taking food to please Visnu, but he thinks that he does so to please 
himself). The ignorant people, similarly, commit theft (thinking that 
they are doing so, in order to get money to maintain themselves), but 
they really do so, through the will of the Lord Visnu. But even in their 
case they do not know that it is the will of Jan&rdana, the ruler of Pr&na. 
Thus it is in the Pravptta. 

MANTRA 4. 

(In the text it has been said, Chaksus is verily Brahman. There, by 
the word Chaksus, the mere organ of sight is not meant, but it is a form 
of Visnu, called Chaksus, which is meant there. Therefore, the author 
says :—) 

That form of Vifnu which dwells in the eye is called Chak§us. 

(In the text we find that when a person sees through the eye 
people call him ‘Have you seen ? 9 and he answers, 4 I have seen. 9 It is, 
therefore, objected that Chaksus in the text does not mean any form of 
the Lord, but the organ of sight, called Eye. The author says :—) 

The perception through other sense-organs, like hearing, smelling, 
etc., i» not direct perception (Aparoksa), and therefore the text 
says—have you seen, etc. The perception of the external world is 
.through grace of this Lord Vi$nu existing in the right Eye, and called 
Visva. When this Lord Visnu seated in the right Eye goes down to the 
throat, then the man enters the dream-state, and the seeing of the 
waking object does not take place. The eyes are then closed, and all 
other senses go to rest, along with the closing of the Eyes. Therefore, 
Visnu is called the ruler of the Eye, and He gets the name of Satya or 
truth (because perception through the eye is the most direct means of 
acquiring trnth.) 

mantra 5. 

(In the text it is said that Vifiju, called Ear, should be worshipped 
as Ananta, or infinite ancj endless. After mentioning this infinity of tho 
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Lord, it is asked by Janaka, what is the nature of the infinity ? and the 
answer is Dilah, or quarters. Now, these “quarters ” or “directions ” are 
called Ananta or endless, and this is unreasonable. The Commentator 
answers the objection thus :—) 

The All-pervading Bhagav&n is called Ananta, and He verily has 
the name of Di& also, for He exists in every direction (Dis), and because 
He always commands (Desana), so He is appropriately called Dik or 
Director, as well as existing in every direction. 

mantra 6 . 

(In answer to the question, what is the nature of joy, Y&jfiavalkya, 
says that Manas is joy, showing thereby that the Bhagav&n, under the 
name of Manas, gives joy to everyone. But in the illustration the son 
is said to be the giver of joy, and not the Lord. How is this ? To 
this, the author says :—) 

Since, through the intervention of Visnu existing in Manas, a 
man through K&rna procreates a son on his wife, and that son gives joy 
to the father, how much more must the Lord Hari be a giver of joy ? 
when indirectly, through the son, a man gets so much joy ? This is in 
Brahma Tarka. 

Note ,—The argument is what is known as Kaimutya Nyiya. The Lord Hari must be 
very joyful, indeed, when a mere contact with Him, through the intermediation of Manas, 
gives so much happiness to one when a son is born. The Lord as Manas, or All-feeling, must 
be supreme joy. 

(In the sixth Mantra, Y&jfiavalkya mentions two Prati$th&s, and 
one &yatan of the Lord in Heart. He says :— 

(1) Hfidayam vai Samr&t sarves&m bh&t&n&m &yatanam. 

(2) Hridayam vai Samr&t sarveg&m bh&tan&m Pratisth&. 

(3) Hridaye hi eva Samr&t sarv&ni bhfit&ni pratijthit&ni. 

Thus there appear to be three statements regarding the heart. The 
two statements as regards the heart being the pratisth& of all Jivas, the 
author explains thus :—) 

The heart is, in a general way, the Pratistha of all creatures, 
for they are always supported (prati§thit&ni) by the Lord in the heart; 
but they are more especially supported by the Lord in the sleep state 
of the creatures. (Hence the double repetition of pratigJbA). 

(Though the form of the Lord in the heart is one, hovtr is it that 
three forms of the Lord in the Heart are mentioned ? This is next 
explained:—) 

The first statement of heart being the &yataua of all, means that 
the Lord Purufottama, of the size of a span (9 inches)* pervades tK? 
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entire heart, and the heart so pervaded is said to be the ancient 
eternal, abode of all Jivas. (Namely, the heart of every Jiva is the 
abode of that Jiva, and by heart is meant the Lord pervading the 
entire heart, to the extent of one span.) The second statement regarding 
Prati§thA means that the Lord entering into the very root of the pericarp 
of the lotus-like heart is called Mfilesa, and has the size of (angusth&gra) 
half a thumb (3 inches). Ail Jivas are supported in their respective 
Mfilefia, and so Heart is said to be the support of all Jivas. In this 
hari, the puru§a of the size of half the thumb (angusth&gra), all Jivas 
rest in dreamless sleep. When He> the Lord, goes to the top of the 
pericarp of the heart-lotus where He has the size of a full thumb, the 
Jiva dreams. The Jiva awakens from this place, when sleep goes 
away. (This explains the three different sizes attributed to Hari—one 
that of a span, and the other that of a thumb, and the third that 
of half a thumb). 

But it has been said in another place that in waking condition, 
the Jiva is in the right eye, in dream state he is in throat, and in 
dreamless su^upti, he is in the heart. The Lord ruling over the 
waking state is called Visva, over the dream state He is called 
Taijasa and over Su^upti He is Pr&jfia. (See M&ndukya Upanigad.) 
But now it is said that the Jiva is always in the heart, in the Mulefia 
or the Lord in the root of the pericarp of the heart. And it is further 
said now, that the Jiva when it rises up from the root of the pericarp 
to the top of the pericarp, it passes from dreamless state to dream 
state. Moreover, it is said again that the entire heart is the place of 
the Jiva: the heart of the size of a span. How are these conflicting 
statements to be reconciled ? This is no valid objection. As a matter 
of fact, the svardpa of Jiva (which is an atom) is always located in 
the heart, as the Sruti says :—hridihi esa &tm&. It cannot be said that 
in the dream state the Jiva passes from the heart to the throat, and 
in the waking state it goes to the right e>e. For the above Sruti, 
hridi hi e$a &tm&, implies that the Jiva is always in the heart, and 
because the Ved&nta Sutra, hirdi, &c., (I. 3. 25) also declares that the 
heart is the seat of the Jiva, But when it is said that in waking state 
the Jiva is in the right eye, and in the dream state, it is in the throat, 
it means that the Jiva comes in intimate relation with those places, in 
those states, without leaving its seat in the heart ; just as the light of a 
lamp may come in contact with various objects in a room, without 
moving from its place in the lamp. And so it is explained in the 
Ved&nta S&traft Guij&d va alokavat (II. 3. 24). 
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(Why is it said that the form of the Lord in the heart is of the size 
of a tliijmb, &c., when, as a matter of fact, He is there in other sizes 
also? This is also no valid objection. The space existing in the heart 
has the size of a thumb, and so, by a 6gure of speech, the size of the 
Lord pervading that space is said to be of the size of a thumb. Though 
the Lord is All-pervading, He is metaphorically said to be of the size 
of a thumb when speaking of His location in the heart). 

(It is further objected:—If the form of Visnu is the iyatana as 
well as the pratisthA in the heart, why then the Sruti says heart is 
the ayatana and the heart is the pratistha? To this, the author 
replies :—) 

This Bhagavan having three forms is designated by the term 
Hridaya. 

Note .—In the ease of other organs, there was a separate ayatana amt a separate pratLthi. 
Akasa was pi atischa there*. But in the case of the heart, the acut of the Jha. as well as of the 
Lord, Akasa is not said to be the pratistha. In the heart, one must look for no Image of the 
Lord but for the Lord Ilimself. There the soul comes directly, and face to face, in contact with 
his master, i uler and lover, the Loid Hinnself, and need not look to £ri for help. 

(An objector says, where do you get the meaning of pratistha to 
be Image ? What is your authority for it ? The Commentator 
therefore quotes an authority :—) 

It is said in the same (Brahma Tarka) s By Ayatana is meant the 
place, and by pratifthA is to be understood the upholding personality, 
(hence the Image.) 

(Thus we have three forms of the Lord in the heart: (1) The Lord 
of the size of a span pervading the whole heart, (2) the Lord of the 
size of the phalange of a thumb, existing in the root of the pericarp 
of the lotus of the heart, (3) the Lord of the size of a thumb, existing 
in the tip of the pericarp of the heart. An ahguli is Jth inch in size, a 
span is equal to twelve angulis or nine inches in size, a phalange is equal 
to an anguli or $th inch in size. Thus, in waking state the Jiva 
pervades the whole heart or is in the Lord, having the size of nine 
inches, in dream the Jiva pervades the tip of the heart and is 1J 
inches in size of a thumb, for that is the Lord there; and in deep 
dreamless sleep, the Jiva is in VTulesa, or in the Lord, at the root of the 
heart, whose size is half a thumb or -Jth of an inch. The size of the 
Jiva is always.atomic). 

Here ends the Commentary on Saddchdrya lirdhmanam. 
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Second Kurcha Brahman am. 

MANTBA IV. 2. 1. 

3R%T f : f4T^T3^*pT^r qqslteq qTfT- 

SF^TR ^TSJT^TR I * sn*T t qqraqgTO- 

W&ctik&Fl TO m ofT qm^ftafatrUftRq- 
Rqf|: ^RTTfSTcms^q 3TTTO: 

3^Rf?Nr? Rg’SSRR: ^ JTR^#R I WIf 
rlgTTsr^ SR UWRTUtc*TO t rlJ^TR qq 

jffq^q^rtfrT | qqlu W^TRR U \ It 

#^f: Vaidehah, the king of the Videhas. 3T*T^: Janakah, Jan aka. 

KdrchAt, from the throne. 3<? Upa, up to Y4jnavalkya. 8?qqq«^ 
Avasarpati, going j'approaching. 3q?q Uvacha, said, $ Ha. qTatTq&qq 
Y&jfiavalkya, Oh Yajfiavalkya. % Te, to thee, qtf: Namah, salutation. 
USJ Astu, be. qr M4, me. «T«JS[nfq Anns&dki, teach (about Moksa). 

Iti. Sah, he ; Yajfiavalkya. qqrq Uv4cha, said. $ Ha. SRU2 Samr4t, 
Oh Sovereign. qqr Yath4, just as. *Tgfaq( Mah4ntain, long. 3Wqrqq( 
Adhv4nam, path ; distance, ijsq^ Egyan, when going; in order to go. 

Rafcham, a chariot, m V4, or. qttf N/ivam, a boat. qT V4, or. gqrq^ltV 
Samadadita, may take, ipf Evatn, in that manner, i£q Eva, just, 
Et4bhih, these; just mentioned. qqfqqjf** 1 Upanisadbhih, by the 
Upanisads. Rqiffl^TTWr Barn4hit4tm4, pacified at heart. srfa Asi, (thou) 
art. <pf Evatn, in this way. Vrind4rakah, superior ; chief. stw. 

Adhyali, rich ; wealthy. ^ San, being ; (though) thou art. 
Adhitavedah, having studied the Vedas. qqftqfqqqq;: Uktopanisatka^, 
having been instructed in the Upanisads. ^q: Itah, from this world. 
fqg«qqiq: Vimuohyam4nah, when leaving ; when getting mukti. q>q Kva, 
where, qfqwrfa Gamisyasi, shalt go. 5 % Iti. qqq^ Bhagavan, Oh 
venerable Sir. Abam, I. qq Yatra, where, qfqtqTfa GamisyArni, 
shall go. qq Tat, that, q Na, not. Veda, (I) know. $fq Iti. qq Atha, 
now. qq Yatra, where. qfir«qff? Gamisyasi, (thou) shalt go. Tat, that. 

Aham, I. ^ Te, to thee, qqqrfq VaksyAmi, shall tell, t Vai, indeed, 
ffq Iti. q: Bah, that ; Janaka. qqtq UvAcha, said, qqqrq Bhagav4n, my 
venerable Sir. qqlg Bravitu (be pleased to) say. qfq Iti. 
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i. Janaka Vaideha(in order to hear teaching conducive 
to his mukti) came down from his throne, (and approaching 
Yajnavalkya and prostrating himself before him as a pupil 
should), addressed him thus:—“O Yajnavalkya! Salutation be 
to thee, teach me (the way to mukti).” 

Yajnavalkya said:—“As one, O great King! going on 
a distant journey, procures a chariot or a ship, so even thou art 
furnished with these secret doctrines (mentioned in the last 
chapter, and thereby thy heart is at rest), and, though surrounded 
by all distractions, like servants and wealth, thou hast studied 
the Vedas and hast been taught the Upanisads. But dost 
thou know where thou shalt go on attaining Mukti ?” 

Janaka Vaideha said:—“ O venerable Sir, I do not know 
where I shall go.” 

Yajnavalkya said: — ‘‘I shall tell thee now where thou 
shalt go (namely, what is thy future goal when thou shalt 
get mukti.”).—248. 

MANTRA IV. 2. 2. 

^T$rTinn 

t| ^r: n ^ » 

Esah, he. Indhah, indha ; burning. WT N&ma, is called. £ 

Vai, indeed. 5 Ha. m Yah, who. wf Ayam, this. JCTI Purusah, the 
Purusa. qrfiffcfr Dak$ine, right. Ak§an, in the eye. sf Tam, him, 

mztH Etain, this. Indham, indha ; the burning Lord. Santam, 

being ; existing {g: Indrah, Indra. Iti, Achaksate, call. 

Parok§eija, by an indirect or secret name ; mysteriously. <jqr Eya, 
only, ffc Hi, because, ^rr: Dev&h, the devas or gods. q^grBrar: Parok- 
sapriyah, fond of speaking, or teaching about the Lord, by an indirect 
name, fjat Iva, as if; they seem. Pratyaksadvisah, not fond of 

speaking by the name directly. 

2 Yajnavalkya said That (well-known) Person who 
is in the right eye (of all) is verily Indha or the Shining 
One, (Him do all holy kings go, when- attaining mukti.) 
And verily who is Indha, they (the devas) call Indra indirectly f 
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for the devas are fond of mystery (and love to worship the 
Lord, under indirect names) and they dislike in a way what 
is direct (so that the evil-minded may not learn the secrets 
of the Lord for their selfish ends).”—249. 

MANTRA IV. 2. 3. 

r^s^rfw q?wt Timer 

3TT^T?tTs5^!^^r q 

susiqsfaqT^h^qT w 

efecr: 

f|rCT ^ JrmmrTT vrq?c$q 3TW5TT 

RTqfqr^TfT^ 

u ^ u 

WT Atha, again. tJcTrj Etat, this. 9?ft V&tne, left, argrfkl Aksani, in 
the eye. Purusa rftpam, purusa-like ; in the itnage or shape of a 

man. EsA, she. #W Asya, his ; of tho Purufa, who is in the right eye. 
q?jft Patni, wife. Vir&t, Virat by name; l§r!. Esah, this. <Pfr: 

Tayoh, of them both ; of Indi a and Vir&j. Tfteirq: »SathstAvah, song sung 
in their praise (by Prana). *?: Yah, who. Hridaye, in the heart, afcf: 
Antah, inside, v^: Esah, he. *T$W: Ak&$ah, distinct sound (made by 
PrAna). WI A, full, and q>T^T kAsa, clear and distinct ; that which can be 
heard by all beings, in the form of sound, when both the ears are closed, 
Thisis the eternal sound comprising all the Vedas. 3C*| Atha, again. 

Efah, this. *?: Yah, that. Hridaye, in the heart of hearts. «fa: Antah, 
inside. Lohitapindah, the red lump ; the lotus of the heart. m&l 

Etat, this. ijwut: Enayoh, of them both ; of Indra and Vir&j. «T*ef Annam, 
place of eating food, because they both eat the food here in this lotus, 
KH Atha, again. QpT^fts Enayoh, of them both ; of Indha and VirAj. 

Etat, this. JTWtf Pravuranarn, garment; retreat. 1% Yat, that, ipf<r 
Etat, which, Hridaye, in the heart, sfa: Antah, inside, qfrg q? 

JAlakam, garland. Iva, like. W Atha, again ; more oyer, m YA, 
that. EsA, this. tppn^r HridayAt, from the heart. frrdhvA, 

upwards, irraft NAdl, nerve ; artery. Uchoharati, goes up (to the 
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head). E§&, she ; that. Etayoh, of them both. Saficharanf, 

for moving; for promenading, as if taking exercise after food. 
Sritih, path ; road. TO YathA, as. ^ 7 : Kefiah, a hair. 98^(31 SahasradhA, 
a thousand times, ftw: Bhinnah, divided, Evam, so. qat: Et&hj 

these. «TT3ST: NAdyah, nerves; arteries. ffWT HitA, hitA ; the benevolent, 
so called, because they do good to the Jiva, or because they approach 
very close to the ParamAtman, the great Lord within. *ttj| NAma, called. 

Asya, his ; of the Jiva. Hridaye, in the heart. Antah, 

inside. srfafSRIT Prati§thitA, situated. Bhavanti, are. qcITf*?: EtAbhih, 

by these nerves or arteries. qcfit Etat, this. 3TT5WI Asravat, the finer and 
subtle, (and, therefore, almost imperceptible) portions of the food eaten 
by the Jiva. Asravati. goes ; proceeds for the enjoyment of the 

Atman. ^ Vai, indeed. rf^Trcf TasmAt, by that (eating by.the param&tman 
of this subtle food), qqr : Esah, he ; the ParamAtman. AsmAfc, from 

this. STTftWcT SArirAfc, from the embodied or corporeal. «TT?7T3: Atmanah, 
from the Jivatman. qrftrRrffir^rfgrc: PraviviktAhAratarah, the eater of a quite 
different food, the eater of a very subtle food, q^r Eva, certainly, 
Bhavati, is. ^ Iva, as if, because in Avatara ( ererftf? ) the Lord eats 
the gross food as well; it is therefore the word q* (iva) has been used. Or, 
the word iva indicates that the food of the Jiva may be the food of 
the Lord ; but the food of the Lord must not necessarily be the food 
of the Jiva. 

3. “ Again, there is in the left eye, a form of the Lord 
(Purusarupa), that is, His consort called Viraj (Sri). Of these 
two (Indha and &ri) is this song of praise within the heart 
(heard so) full and distinctly. And that which is the red 
lump within the heart is the (place of eating) food of these 
two (Indha and Viraj). And that, which is like a garland within 
the heart* is the .garment of these two. And the road of 
these two on which they move about, is this nadi (artery or 
nerve) which rises upwards from the heart. And so thenadis, called 
Hita (the Benevolent), like a hair divided into a thousand parts; 
are placed inside the heart (of all Jivas). Through these 
Hita n^disj indeed, that (food eaten by a Jiva becomes volatilised 
and Jts) subtle portion flows out (as it were,'in'a continuous) 
flowing (and that subtle invisible food is eaten'by these * two 
Lords). By that (eating-of the subtle food), this (Supreine Self) 
^distinguished from this corporeal self (the Jiva, for the food pf 
the Lord is t ag it we*e, purer and sub tier).”—250, . •.,.. y 

57 
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JVote.f—The force of the phrase ‘ as it were ’ is to indicate that when the Lord incarnates as 
an Avatfra, then He eats solid food also, and not merely the refined essence of the food taken by 
a Jiva. The Paramatman is the Eater of a quite different food, different from that of the 
Jivltman and of this body. 

MANTBA IV. 2, 4. 

uig: urm 

JTr?tg: JTT^TT 3^^ otwt gpssrf 

ftajjssrf: nmi htwt: usrf %j: 

unm: ^ 

* owq% q 

rqTJT^qT^nfT^vqq WSPSWT q^q% 

fir|fT SnWfuftu II V II 
rfii fs?fW snsrqn, n r ii 

whr: Pr&iichah, of the east. STTOir: Pr&n&h, the Leaders, the Regents, 
Indra, Agni, and their wives, aw Tasya, his ; of the Paramatman. 
srrA Pr&chi, East. This includes the south-eastern corner and Agni, the 
God thereof, and his wife. fH Dik, direction; situated in the eastern 
direction. ^f$r<!!T: Dakfin&h, of the south. SHUT: Pr&nah, the Regents, the 
Leaders, Yama ( *IH ), Nirriti ( ) and their wives. Daksini, 

southern. fi^Dik, direction; situated in the southern direction. 
Pratyailchah, of the west, hhot: Pr&n&h, the Regents, the Leaders, 
Varuna and V&yu, and their wives. STcfrsft Pratfchi, western, Dik, 
direction; situated in the western direction. Udafichah, of the 

north, snw: Pr&n&h, the Regents, the Leaders, Soma and tsana, and 
their wives. Udichi, northern. Dik, direction ; situated in 

the northern direction. ftrdhvah, upwards. UT*5T: Pr&nah, the 

Leaders, Chaturmukha and the Chief air, and their wives, 3TCU? frrdhvd, 
upward ; Zenith, Dik, direction ; situated in the upward direction, 
wrta Av&fichah, downwards ; Nadir. JTPOT: Pr&n&h, the Regents, the 
Leaders ; Sesa, KAma, and their wives. Av&chi, downward. 

Dik, direction ; situated in the downward direction. Sarve, all. 

WOi: Pr&nfch, the Regents, the Leaders, Sesa and K&ma, with their wives, 

tflf; Sarv&ht all fyi: Dis ah, directions ; situated in all the directions, 
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3 : Sah, that. Esah, the Paramatman. Iti, such; touched with 

misery, like Brahma, q Na, not. $fef lti, such ; untouched by misery, like 
Mukta Rarna. wNa, not. aTTcflr Atma, Visnu. iprpgr: Agrihyah, incapable 
of being grasped as a whole ; (incomprehensible).' fif Hi, because. 
Na, not. Grihyate, has ever been grasped, or comprehended. 

A&iryah, incapable of wearing out. ff Hi, because. Na, not. 
^iryafce, has ever worn out. Asahgah, such as does not come in 

contact (with any thing foul). Ff Hi, because. H Na,not. Sajyate, 

has ever come in contact with, srfiqq: Asitah, free from bondage. qNa, 
not. Vyathate, is subject to pain. q Na, not. fulfil lii§yati, is 

subject to destruction. $fer lti. 5R35: Janakah, Oh, Janaka. 
Abhayam, him who removes the causes of fear of those that have attained 
Mukti ; the Param&trnan. snfl: Praptah, possessed of: reached, ufa 
Asi, art. ^ Vai, to be sure. lti. Y&jilavalkyah, Y&jna- 

valkya. Uv&eha, said. £ Ha. *?: Sah, that. 5T5fsp: Janakah, Janaka. 

Vaidehah, the king of the Videhas. Uv&cha, said. $ Ha. 

Bhagavan, Oh venerable sir. Yajnavalkya, Y&jiiavalky a. 

Abhayam, the remover of fears. Tva, to thee. Gachchhat&fc, 

may go ; may be thine, q: fah, because, (thou), q: Nah, us; me. WTCf 
Abhayam, him who removes the causes of fear of those that have attained 
Mukti, the Param&tman. Vedayase, makest (us) know ; hast taught 

about. ^ Te, to thee, srift Namah, salutations, Astu, be. ^ Ime, 

these ; of which 1 am the king. Videh&h, the land of the Videhas. 

Supply, tHf (Tava Yathestam bhog&ya santu), be at your 

disposal for your enjoyment. ST?f Ayatn, this. Aham, 1. vfiff Asmi, 

am. 3 ft, Iti. 

4. “His Regents in the Eastern (and South-eastern) quarters 
are (Indra and Agpi and their wives) who rule to East (and South¬ 
east.) 

His Regents in the South (and South-western) quarters 

are (Yama and Nirriti, and their wives, who) rule the South (and 
the South-west.) 

His Regents in the West (and North-western) quarters 

are (Varuna and lower Vayu, and their wives) who rule the 
West (and North-west.) 

His Regents in the Northern (and North-eastern) quar¬ 
ters are (Soma and Isana, and their wives) who rule the North 
(and North-east.) 

His Regents in the Zenith (are Chaturmukha and the 

Chief Vayu, and their wives, as they rule) the Zenith. 
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His Regents in the Nadir (are Sesa and Kama, and their 
wives, as they rule) the Nadir. 

His Regents in all these quarters are all these Pranas or 
Rulers. The Supreme Self is Neti, Neti. He is Incomprehensible, 
for He cannot be fully comprehended, lie is Imperishable, for 
He cannot, perish, He is Unattached, for nothing can taint 
Him, He is Unbound, for He is not subject to pain and 
destruction. O Janaka, thou hast (almost) reached the Fearless.”— 
Thus said YSjnavalkya. 

Janaka Vaideha said :—“ May that Remover of fear come 
to thee, O Yajnavalkya, thou who hast taught us, O Venerable 
Sir, this Remover of fear. My salutations be to thee. Here is 
the whole land of the Videhas, and here am I, (do with them 
as it pleaseth thee).”—251. 

Here ends the Ktlrcha Brdhmanarn. 


Madhva’s commentary on the Kurciia Brahmanam. 

mantra 1 . 

The King, getting down form the throne and going up to the saint 
Y&jfiavalkya, requested him to give him such instructions as he was 
fit for. One must worship that particular form of the Lord Param&tman 
which he will obtain in Mukti, and by such worship alone there is Mukti. 
It was with the object of knowing this particular form of Brahman, 
suitable for his emancipation, that the King asked the question. It has 
been said in the Padrnapur&na—that the term ‘ Vrind&raka , (used in the 
mantra means) he who is approached by the Vrindas or servants. A 
master of many servants is a Vrind&raka. 

mantra 2 . 

The Lord Janardatia, who is also called Indra, and who is in the 
heart of the Kings and who is also in the heart of Indra as well as of 
Yama, is to be attained by the Kings, when they get Mukti ; therefore, 
that Lord is to be meditated on, and his wife is Viraj ( fifrrsj ) who is 
supported by Him. Vir&j is another name for $ri. 

mantras 3 and 4. 

All Jivaa are constantly chanting the praises of these two, the Lord 
and His wife ; and this their praise-chant is ever heard when both ears 
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are closed. This mystic song so heard, is the true essence of all the Vedas. 
That praise is called Ak&Sa or Evqr-distinet Sound,because it is directly 
heard by all the beings ( = full, all, ^T=clear, distinct). The Lord 

Visnu is in the right eye of all beings when they are awake. On the, 
eastern direction of Him, there are firmly placed lndra and Agni, with 
their wives; on His south, are the two gods, Yaiua and Raksasa ( TlSfRT ) 
on His west, are Varuna and Vayu ou His north, are placed the two gods 
Soma and Is&na; on the upper direction (Zenith) are Brahmft and the 
chief of the V&yus ;.and on His downward direction (Nadir) are the two 
gods, &e§a and K&ma ; and each of these gods of directions has his 
wife with him. The four devas (two gods and two goddesses) in 
each of the directions, are called Pr&nas—the Leaders or guides, or 
Regents (pr&na = pranetri) which is the derivative meaning of the word 
Prana. The word Pr&na is also applied to the senses or indriyas, in a 
secondary sense only. Then the King closes with a prayer—“May the 
Paramatman, the remover of the fears, be thine, 0 Yajnavalkya, &c./ > 
he means to say, “ helpless as I am, I am unable to do anything in return 
for the teaching given to me, 0 Yajnavalkya, and so I pray that the 
Lord might remove all thy causes of fear.” This prayer i8 thus like the 
prayer——(sa Bhagav&n Svakritena tufyet)—May 
your Lordship be pleased with your own acts. 99 

The word Indha means luminous. The Lord truly enjoys the objects 
that are enjoyed by the Jiva ; but the contrary is not true, for the Jiva 
does not enjoy the experiences of the Lord, whilst He enjoys them as the 
Adhi^that^ ( SfRrcrcIT ). He enjoys such portions of the objects of enjoy¬ 
ment as are beyond the reach of the Jiva and his Indriyas, on account of 
the extreme subtlety of those portions. Such is the teaching of Padma 
Pur&na. 

Here ends the Bhdsya on Ktlrcha, Brdhmanam. 

Third (Jyotir) Brahmanam. 

MANTRA IV. 3. 1. 

% l|f with acfips* 

f * f siS 

^ u \ ii 


i 
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TOTOWV Y&jfiavalkyah, Yajfiavalkya. Janaknm,to Jan aka. 

**f Vaideham,the king of the Videhas. 5T*TIJT Jag&ma l went. flf: Sah, he ; 
Y&jfiavalkya.ifr# Mene, thought within himself. W Na, not. Vadisye, 

(1) shall speak anything. But Madhva reads it thus :— 

(with him), (l shall hold an amicable discussion). He takes 

as an upasarga. Iti. *W Atha, now ; it so happened. $ Ha. mi 
Yat, when. 3fsw>: Janakah, Janaka. Vaidehah, the king of the 

Videhas. ft Cha, and. *1995*41 Y&jfiavalkyah, Yajfiavalkya. * Cha, and. 

Agn ihotre, on the sacrifice called Agnihotra. Saraud&te. 

held a discussion. Tasrnai, to him ; to Janaka. *11945?* Y&jfiavalkyah, 

Y&jfiavalkya. Varam, a boon. Dadau, gave ; promised, $ Ha. 3: 
Sah, he ; Janaka. K&maprasnarn, questions according to his 

desire ; the asking of questions as he liked, q* Eva, only. Vabre, 

chose ; asked for a boon. * Ha. * Tam, that; such a boon, f Ha. 
Asmai, to him ; to Janaka. Dadau, (Y&jfiavalky a) gave. £ Ha. sreTT? 
Sainrat, the sovereign. q* Eva, it was. Tam, to him, cf^: Pfirvah, 
first, qsre? Paprachchha, asked ; put questions to. 

1. Yajfiavalkya once went to Janaka, the King of the 
Videhas, eager to hold an amicable discussion with him 
(samvadisye). Formerly, when Janaka Vaideha and Yajfiavalkya 
had held a discussion on the Agnihotra, Yajfiavalkya, had 
granted him a boon. Janaka chose the right to put him any 
question he liked. Yajfiavalkya granted this boon. It was, 
therefore, the monarch "who put the question first (not waiting 
for Yajfiavalkya to begin).—252. 

A T ote. —Set* Hatupathu Bruhmanam . -V/. 6. 2. 10, for the granting of the boon. 

MADHVA’S COMMENTARY. 

MANTRA 1. 

“ Y&jfiavalkya, having given Janaka a boon, that he might ask him 
any questions that he liked, went to the city of Videhas, wishing to hold 
a samv&da (an amicable discussion), for holy men are always most eager 
to hold sacred (6&stric) conversations.” It is thus in the Skanda Pur&na. 
The object of the saint's going there, was to carry on with the King 
Janaka a discussion of the nature of samv&da (an amicable discussion, 
and not V&da), In spite of all that the King Janaka (eager as he was 
and to give effect'to the boon received by him), was the first to ask him 
questions, and did not wait for Y&jfiavalkya to begin. (The proper 
etiquette is that the guest should begin). 
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MANTRA IV. 3. 2. 

srtfnresR 3^ fim i 

®ri 5 WPT Yajfiavalkya, Oh Y&jfiavalkya. spf Ayam, this. JWt 
Purusah, purusa; man of the world, who must need some light to guide 
him in all his doings. Kinjyotih, of what light ; guided by what 

light. Itis a compound word, meaning kim jyotih yasya, asan. Iti. 

Samr&t, Oh sovereign. 0 Great King. Adityajyotih, of 

the sun ; is guided by the light of the sun. Iti. Uvacha, 

(Y&jSavalkya) said. * Ha. Adityena, by the Sun. snlftm 

Jyotisa, by the light ; by the help of the light, Eva, even, chiefly : 
there are other lights like sound, &c., co-existent with the sun. snf 
Ayam, he, man. W# Aste, sits down, Palyayate, walks to and 

fro, goes to villages, &c. wf Karma, work ; business. Kurute, does; 

performs, Vipalyeti, comes back: returns. Iti. 

Y&jfiavalkya, Oh Y&jfiavalkya. Etat, that; what thou hast said. 
Evam, so. Eva, just, Iti. 

2. “What is the light of this man, O, Yajfiavalkya ? ” 
(asked Janaka). 

(Yajfiavalkya) said :—“ The sun is (chiefly) his light, Oh, 
Sovereign. (It is) by the light of the sun mainly, (that) he sits 
down, undertakes a journey, performs his business there; and 
comes (then) back (home).” 

“Just so, Oh, Yajfiavalkya ” (said Janaka).—253. 

MANTRA IV. 3. 3. 

5%f?iqT^ 

Sf>4 5 ^ II 3 II 

Yajfiavalkya, Oh Y&jfiavalkya. Aditye, the 

sun. Whfaft Astamite, having set. wf Ayam, this. 33 *: Porusali, 
purusa; man of the world, Kifijyotih, of what light; 

guided by what sort of light, jftf Iti. styn: Chan.dram&h, the moon. 
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15 * Eva, even, mainly, chiefly. Asya, his; man’s. Jyotih, 

light ; the guiding light. 3?srfaf Bhavati, becomes, Iti. ^pTCYT 

OhandramasA, by the moon. W Jyotis&, by the light; by the help 
of the light. Eva, mainly, wf Ayam, he; man. Aste, sits down. 

Palyayate, walks about, goes to a journey. Karma, work ; 
business, Kurute,does; performs. Vipalyeti, comes back, 

Iti. Y&jnavalkya, Oh Y&jfiavalkya. Etat, that ; what 

thou bast said. Evam, so. qsr Eva, just. ^f?l Iti. 

3. “The sun having set, of what light is this man, O, 
YSjnavalkya ? ” (asked Janaka). 

Yajnavalkya said The moon is mainly his light. (It 
is) by the moon-light mainly (that) he sits down, undertakes 
a journey, performs his business (there), and returns (home).” 

Just so, Yajnavalkya,” (said Janaka).—254. 

MANTRA IV. 3. 4. 

wfi f^ \m 

Y&jfiavalkya, Oh Yajnavalkya. anR^ Adityo, the sun. 

Astamite, having set. ^gr?rffr Chandrainasi, the moon, 
Astaraite, having set. Ayam, this, jw; Puru§ah, purusa ; man of 
the world, Kinjyotih, of what light; guided by what sort of light. 

Eva, it is ; mainly. Iti. sffrr: Agnih, fire. Eva, mainly, sir 
A sya, his ; man's. Jyotih, light ; the guiding light. Bhavati, 

becomes. Iti. Agnind,, by the fire, autf^Tt Jyotisa, by the 

light; by the help of the light, cj* Eva, only ; mainly. «rf Ayam, he ; 
man. Aste, sits down. Palyayate, walks about, undertakes a 

journey, m f Karma, work; business. Kurute, perforins; does. 

Vipalyeti, comes back from journey. Iti. Yajfiavalkya, 

Oh Y&jfiavalkya. Etat, that ; what thou has said, Evam, so. 

Eva, just. Iti. 

4. <4 The sun having set, O Yajnavalkya, and so also 
the moon, what is the light of this man ? " 

Yajnavalkya said:—“ It is Fire that /becomes his light. 
(It is) by the light of fire mainly .(fhait) he. sits down, under- 
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takes a journey and performs his business there and returns 
from it.” 

“Just so it is, Yajnavalkya,” (said Janaka).—255. 

MANTRA IV. 3. 5. 

3TTT^ qTfTq^qq q^q^q^TO^ 

S^t fe^qtfh^qTq q^q qiltoIRq sqtfcqqtftm 
qrqqiq ^qtraqi# q?qq% ^4 fqq^Ttfq 
qqr^fq qq m: mvn$ fqfqfrlq^sq qq 
qiq^qrq^q qq » H » 

qrajarsqq Yajnavalkya, Oh Yajnavalkya. Aditye, the sun. STSclflT^ 

Asfcamite, having set. Chandramasi, the moon, Astamite, 

having gone down. Agnau, fire, i§An te, having been extinguished. 
Wf Ayam, thi3. g7»q: Purusah, purusa ; man of the world, fqtaqtfk; 
Kinjyotih, of what light ; guided by what sort of light. i£q Eva, mainly. 
^Rflti. qTO Vak, sound ; it does not mean the organ of. speech. 
i$q Eva, mainly. Asya, his ; man's, aqifas Jyotih,, the light, 

the guiding light. *?qfer Bliavati, becomes. Iti. qr^T V&cha, 

the sound, sqlfqqr Jyoti§&, by the help of the light. <£q Eva, mainly, 
it is. wf Ayam, he ; man. sntq* Aste, aits down, q?qq3 Palyayate, 
walks about, undertakes a journey, qjtf Karma, work ; business. $9$ 
Kurute, performs. fqq5%fq Vipalyeti, comes baek. ^fij Iti. 
Sarnr&t, Oh sovereign, q^iRTq Tasm&t, therefore. ^ Vai, to be sure, qq 
Yatra, when ; when there is neither the sun, nor the moon, nor fire. *q: 
Svah, one's own. qjfq Api, even, qifm: P&nih, the hand, q Na> n,ot. 

Vinirjfijlyate, is distinctly seen owing to the intensity of dark¬ 
ness brought on by the absence of the sun, the moon, and fire. W 
Atha, then, qq Yatra, where. 9 T 9 ^ V&k, the sound, the voice. 3nq?% 
Uchcharati, proceeds, is uttered aloud, ft* Tatra, thither. 9qritfflT 
Upanyeti, goes towards. <jq Eva, it is. qr5J959q Y&jfiavalkya, Oh 
Yajfiavalkya. Etat, that; what thou hast said, Evam, so, qpr 

Eva, just, Iti. 

5. “ The sun having set, and so also the moon,, and 

the fire also being extinguished, of what light is this man, Oh, 
Yajnavalkya ? ” (asked Janaka). 
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Yajnavalkya said: “ It is the Voice, that becomes his 
guiding light. (It is) by the light (guidance) of the Voice mainly 
(that) he sits down, undertakes a journey, performs his business 
there, and then comes back (home). It is, therefore, Oh, 
monarch, when (even) one’s own hands are not visible, then 
a man goes thither, whence the Voice comes.” 

“Just so it is, Yajnavalkya,” (said Janaka).—256. 

MANTEA IV. 3. 6. 

srerrm 3TTT|c^ 

SJT?3TqT 3TT% q^q 

faq^bm u \ u 

Y&jflavalkya, Oh YAjSavalky a. Adifcyo, the ann. 

Aatamite, having set. Chandraraasi, the moon. 

Astamite, haying gone down. Agnau, fire. S&nte, having been 

extinguished. 3jfanit $&ntay&m, having ceased, qrrfw V&chi, sound or 
voice, wf Ayam, this. gCTi Purusah, purusa; man of the world, 
Kifijyotih, of what light ; guided by what sort of light, cjgr Eva, it is. 

Iti. tfTWT Afcm&, the Self, the Lord Atman, Vi§nu. i$* Eva, mainly. 
U33 Asya, his ; man's. sqtfcf: Jyotih, the light; the guiding light. *13% 
Bhavati, becomes. $% Iti. «nW3T AtmanA, by the Self, Lord Atman. 

Jyotis4, by the help of the light, qq Eva, only ; it is. wf Ayam, 
he ; man. Aste, sits down, Palyayate, undertakes a journey; 

walks about. Karma, work ; business. $ 5 ^ Kurute, performs. fqqsSfrfii 
Vipalyeti, comes back. Iti. 

6. “ The sun having set, and so also the moon, the fire 

being extinguished and the voice ceasing utterance, what is the 
light of this man, O Yajnavalkya ” ? 

Yljnavalkya said : “ It is Self (Atman) that becomes his 

Light (through human Reason). (It is) by this light of the 
Self always (that) he sits down, undertakes a journey, performs 
his business there, and then comes back home.”—257. 

Note .—*God is the perennial Light of man, but His guidance becomes more manifest when 
the worldly bustle ceases, and the Pure Reason finds its full scope. 
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MADHVA’S COMMENTARY. 

The word Atman here meats the Lord Bhagavan. He alone is the 
light of this man, as says the Skanda: “ The great Lord Vignu is the 
sole light or guide of the Jivas, whether there be present or absent 
such luminaries as the sun, the moon, etc. When, however, there is 
an absence of the sun, etc., this Light of the self becomes more 
prominent, and so it is easily understood, that the Attna is the Great 
Light or Guide. The Jiva even is not independent (to become his own 
light); the Lord Janardana illumines the Buddhi of the Jiva, and thus 
the Great Lord makes the Jiva work, even in darkness.” (So the 
Atmic Light does not mean the light of one’s own self, but the 
Light Supreme). 

mantra IV. 3. 7. 

cfcrW STTrftra I fsrfTTRW: 

n * ii 

Katamah, which. Atman, has several meanings, namely, 
human soul (Jiva), body, senses, &c. Out of these, to what do you refer ? 
STIrR? Atmd,, the Atman. Lti. utf Avara, he. Yah, who. ftvraiFt: 
Vijfi&namayah, full of Vijn4na or knowledge. ITT^S Pranesu, in the 
indriyas or senses. gRf Hridi, in the heart. WcT: Antah, inside residing. 

Jyotih, the light ; the guide of the Buddhi, &c., of the Jiva. 
Purusalj, the purusa; the Supreme Person, possessing all the six divine 
attributes in fullness. *?•. Sah, he. RmHi Sam&nah, ever the same; 
unchangeable. $?^San, being. IJbhau, both. Lokau, worlds ; 

either Bhfiloka ( ) and Dyuloka ( ^ ), or waking and sleeping 

states. Anusancharati, travels, by causing the Jiva to traval 

through them. Dhy&yati, thinks. This word has here the sense of 

a causative verb ; the Atman makes the Jiva think, jrar Iva, a little. The 
Jiva thinks out his little thought. Lel&yati, takes. This word 

has also the sense of a causative verb, like Iva, a little. The 

Jiva grasps a little. *?: Sah, he ; the Atman, fg Hi, again. Svapnah, 
dream; but here it means the bringer on of dream in a Jiva. 
Bhdtv&, becoming. Mrityoh, of death, R&p&gi, forms. The 

waking consciousness or the physical plane is called here fche “forms of 
death. ” By causing dream, the Lord takes the Jiva away from waking 
(“ forms of death ”) to dream consciousness ; or from the physical plane 
( u forms of death ”) to the astral plane, Imam, this. Lokam, 
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world. Atikr&mati, surpasses; makes the Jiva transcend this 

world. 

7. “ Which is the Atman ? ” (asked Janaka). 

“ He is the Supreme Person, who is All-knowledge, who 
is in the senses (as their Master), who is in the heart. He is 
the Light. He, remaining ever the same (Samana), causes the 
Jiva to migrate to both worlds, and makes him think a litte, grasp 
a little. Again, being the Dream-Producer, He makes the Jiva 
transcend this world of mortal forms.”—258. 

Note “ This world ” refers to the waking consciousness as well as to the physical 
plane. It also means the condition of bondage or Sarrisara. 

MADHVA’S COMMENTARY. 

It is thus said in the Mah&mimamsa:—'“This Great Lord is said to 
be Dhy&yativa ( ’RRcfta ) “Thinks, as it were, slightly,” because being 
Himself independent, He, the Lord, causes the Jiva always to think. He 
is said to be Lel&yativa ) “grasps as it were, slightly, ” because 

he causes the Jiva to grasp things. For he is the Lord of all Lords even. 
He is said to be Vijn&namaya ( feSTRW ) t( all knowledge,” because he 
isI full of knowledge. He is said to be Sam&na ( CTTR ), because he is 
always the same ; for always remaining the same, owing to His unchan¬ 
geableness, He produces all changes in the Jiva. He makes it travel 
both the worlds, taking it along with Him. The Great Lord is called 
.Dream (Svapna) because He produces the dream condition in the Jiva. 
“Imam lokam ” in the mantra means the state of consciousness, called 
waking. It is called “ mrityo rfip&ni ” or “ forms of death,” because the 
essential nature of waking consciousness is always death, inasmuch as 
it is the cause of committing all sorts of sins, and sin is death. By bring¬ 
ing about dream state, the Lord saves the Jiva, for the time being, from 
these “ forms of death, ” from the commission of fresh ains. (The Mantra 
has another meaning also). “ Imam lokam ” in the mantra also meansthe 
Physical Plane, the Bhfiloka. “ The Lord takes the Jiva, after 
death, away from “this world” into the other world called Antarik§a or 
the Astral Plane ; and “ Svapno bhfitvA, ” then means, “ by becoming 
the carrier of the souls to Astral or Dream world, after death.” For, in 
this world, called Bhfl, the Jtvas are subject to quick and constant deaths, 
and so it is “ mrityo rflp&ni.” Deaths there are of various kinds in this 
world, called Bhfi; and these deaths are the consequences of various kinds 
of sins committed in this world. It has, therefore, been said that the 
various kinds of deaths are “ the forms of death. ” The term Prithivi or 
earth is synonymous with waking (j&grata) consciousness ; and the term 
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heaven (svarga) is synonymous with (sufupti); or dremless sleep-cons¬ 
ciousness ; and the term Astral Plane (antariksa) is synonymous with 
dream (svapna) consciousness.” It is thus in the Mah&mimara 9 &. 

[An objector says : just as you have shown that the above Mantra 
cannot apply to the Jiva, because there are indications in it which show 
that they are non-applicable to Jiva, so we say that the above Mantra 
is not applicable to the l&vara also, for there are indications in it which 
show that Is vara could not have been meant by this Mantra. The Mantra 
says :— 

qqjff —“becoming a dream.” 

How can this apply to the Lord ? How can the Lord become a 
mere dream ? This the author explains :—] 

Svapnobh&tvA, means svapako bhfitvA, namely, being the cause of 
producing dreams. It does not mean “ becoming a dream, ” but becoming 
a dream-producer. ” Nor does this word SvapnobhdtvA apply to the 
Jiva, for not even the Jiva becomes a mere dream, but he experiences 
drearns. So it cannot apply to the Jiva even. In fact, the word Svapna 
is derived from two words, Sv&pam-nayati, leading to sleep. He who 
leads to or produces (na —meaning leading) sleep or Sv&pa, the *T in qw 
is an affix, and so Svapna is sleep-producer. The na in svap-na, is 
thus a portion of the verb nayati, '* who leads,’ 1 Here ends Mantra seven. 

mantra IV. 3 . 8. 

* sri are 

srsEm?* ftramw: israfira it c u 

*T: Sah, he. ^ Vai, verily. Ayam, this. Purusih, the Jiva; 

the Lord. This Mantra applies both to the Jiva and the Lord. 
STTORW J&yamAnah, having been born in the case of Jiva, and 
causing it to be born in the case of the Lord. ytfif Sariram, the body. 
SffaflWWqi (1) Having got ; the Jiva having got the body, when applied 
to the Jiva ; (2) causing the Jiva to get the body, when applied to the 
Lord. qwfi?: P&pmebhih, with sins. Samsrijyate (l) (the Jiva) 

comes in contact with ; (2) The Lord comes in contact with sins, figura¬ 
tively only, Sah, he, (I) the Jiva ; (2) as well as the Lord. fipflYTOi 
Mriyam&nah, (1) Having died; (2) Having caused the death. 
Utkr&man (1) Having got Mukfci ; (2) Having giving Mukti to Jiva. 
qWfi: P&pmanah, sins. fsffiglfo Vijah&ti, (1) gives up (2) makes it give 
up. $ Vai, indeed. 
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8. “ (i) This Purusa (Jiva), indeed, comes in contact 

with sins, when he is caused to be born ; and is made to assume 
a body (by the Lord). He gives up sins when dead, t.e. % when 
he gets Mukti.” 

(2) “ This Purusa (the Lord), indeed, comes in contact with 
evil, as it were, when he causes a Jiva to be born and to assume 
a body and commit (evil deeds) ; and when He gives Mukti to 
the Jiva, He (metaphorically) gives up all sins, (for the giving up 
sins by the Jiva, redounds to the glory of the Lord).”—259. 

MADHVA’S COMMENTARY. 

As the word Lokau in Ubhau lokau “ both worlds ” in the mantra 
has a double meaning, viz., (I) worlds or planes, (2) states of consciousness, 
bo also the $ruti qpf (Ba v& ayam j&yam&nah) &c„ has a double 

application, viz ., (1) it refers to the Lord or the Param&tman ; and (2) 
to the Jiva. (But how do you say that this Mantra refers to Jiva as 
well ? Throughout it the reference is to the Lord, where do you find any 
suggestion or implication of the Jiva in this portion of the Br&hmanam ? 
To this, the Commentator answers 

This portion of the Mantra also refers to him (the Jiva), because he 
is implied as the object whose light or guide is this Pararn&tman Visnu. 
Again, when this portion of the Mantra refers to the Lord, it speaks of 
Him as Svatantra ( ) independent, and all-pervading. The terms 

Mriyam&nah ( fewTHU: ) ‘dead/ and J4yain4nah ( 5TPHT(«T: ) '< born ” 
are applicable to both the Jiva and to his Leader, the Paramatraan, for 
the latter regulates and controls the births and deaths of the Jivas, and in 
this sense He is said to be lt being born,” u being dead.” (Just as 
the conquest or defeat of the soldiers in the field, can also be applied to 
the king, their leader). When the Paramatrnan takes or considers 
the sins of a Jiva, whilst giving punishment to him for sins committed, He 
is said to come in contact with sins ( qtqsfir: ). While the Lord 

gives Mukti to the Jiva, He also is said to have derived the benefit 
of it, and so He is said to have given up these sins fsiquif^r I 

(Even admitting this, how has this text a double meaning ? No 
doubt it can apply both to the Lord ftsa) and to the human soul 
(Jiva), so far as birth, death and contact with sins are concrned : but 
.how can the text apply to the Jiva when it says that “ it leaves 
behind all its sins.” A Jtva can never destory his own sins, the 
Lord alone is the destroyer of sins. To this, the Commentator answers:—) 
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So also the Jiva, at the time of Mukti, is said to have left behind or 
given up all sins. 

Since the Eternal Lord cannot die and cannot be born, therefore, 
the verbs “ J&yam&na,” " Mriyam&na,” “ Prasvapiti,” “ Atikr&mati,” &c., 
should be taken in their causative sense. “ J&yam&nah” = “ He causes 
the Jiva** to be born “ Mriyam&nah” — a He causes the Jiva to die;” 

« Prasvapiti ” — “ He causes the Jiva to sleep,” and u Atikr&mati” = 
“He causes the Jiva to go.” Such should be their explanations. There 
are many similar explanations in the Sanskrit language, such as” Vi- 
v&ham kritv&,” meaning “ Viv&ham k&rayitva.” “Tadetanme Vij&nihi” 
in the sense of ” Vijn&paya.”* Moreover, there is a rule in the Sanskrit 
grammar—“ Sv&tantryasnehayor antarnich ifci.” In order to show Sv&- 
tantrya of the Prakriti, and Sneha, the sense of the Nich affix (causative) 
is implied by being always understood in these roots. 

In fact, no separate affix, denoting a causative sense, is employed 
in such cases ; and the simple root has also the sense of the causative 
verb hidden in it. 

[Having thus explained the phrases which might have been taken 
to denote a Jiva, and having explained them as referring to Vi§nu, 
the Commentator now shows that if these phrases be not so taken to refer 
to Visnu, and be taken to refer to the Jiva, then they would be 
absurd;—] 

How, if these phrases be taken to apply to a Jiva, then you explain 
the sentences where it is said— 

Svayam vihatya Svayam nirm&ya (IV. 3. 9.), sravantih spijate 
(IV. 3. 10.)—” Stopping himself their activities, producing the objects,” 
“ he creates rivers,” &c. 

If these phrases mean that stopping all external activities, the Jiva 
creates dream objects, then he would not be the all-creator. The 
Srdti, however, says, Sahi kart&, “ He verily is the all-creator.” 

Note. —It may be asked, how is it possible for the Jiva who lies inactive, to create the 
objects seen in the dream condition, when it is admitted on all hands that the Jiva has 
not the capacity of doing anything and everything? Therefore, in these sentences the Paramitman 
is meant, and not the Jiva. 

* As inlthe sentences— 

(1) 3* fwnftn; u 

(2) afciI 

” Cause me to Tcnow this, 0 Hari, as I am dull of intellect.” 

C3) *iWr «ra*3nci3i 

(4) 3T3T ( IPWWm ) 'TTffcrftlfT [ qtffag: ] 
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Again, supposing for argument’s sake that these sentences speak 
of the Jiva only, how could these ideas be in conformity with the idea 
in the sentences:—“Svapnena s&riramabhiprahatyasuptah supt&nabhi- 
ch&kasiti ” “after haying joined (the Jiva) with (either) dreamy condi¬ 
tion (or heaven or with Mokfa), He sees (the Jivas) that are in the dreamy 
condition (or in heaven, or that enjoy Moksa), though He Himself has 
no dream (no heaven, and no Mokfa). ”? 

[It may be said that out of the different indications in these Mantras, 
some point to the Lord, and some of them clearly point to the Jiva, 
and then they have been so used, in order to show that, as the final truth, 
there is no difference between the Lord and the Jiva, and therefore the 
text uses these Mantras indifferently, some time applying them to the 
Jiva and some time applying to the Lord. To this the author replies:—] 

Besides, these sentences are quoted as a convincing proof of the 
distinction between the Jiva and the Param&tman. 

[Thus the Lord is shown in these Mantras as Asupta, 6 not sleeping; 1 
and the Jiva is shown as Supta or sleeping ; the Lord is shown as carry¬ 
ing the Jiva (Sukram &d&ya). The Lord is the Agent and the Jiva is 
the object. All this shows that there is a distinction between the Jiva 
and the Is vara ] 

There are other Mantras also which may be quoted to show the 
distinction between the Jiva and the Isvara. These are “tsvarajivasya 
bhay&ni pasyan, joksadiva hasadiva.” “The Lord seeing the fears of 
the Jiva smiles as it were.” 

“ Pr&jfien&tman& Samparisvaktah—%” “Embracing the Jiva in His 
Self of wisdom. ” 

“ Prajfien&tman& Anv&rudha, ” &o.,—Mounting the Jiva on the 
Self or wisdom.” The repetition of these and such like sentences tell 
positively that the Lord and the Jiva are different. 

[An objector may say : the above quotations given by you, do 
not refer to the same context. Thus the extract about “embracing the 
Jiva in the pr&jna self ” refers to the condition of Susupti and occurs in 
the mantras relating to Su^upti. While the quotation—Pr&jfiena Atmanft 
Anv&rudha—refers to the condition of the Jiva at the time of passing 
out of the body. These two extracts do nob refer to the same subject 
matter, and so you cannot quote them as an authority showing the 
difference between .the Jiva and the isvara. To this, the author answers 
by quoting the Veddnta Sfitra, I. 3. 42., in .which it is proved that the 
ponditionpf Stfsupti and sf death ara.the same :—} 



IV adhyaya, hi BRAHMAN a, 8. 


465 


(He who sees dreams is Brahman only on 
account of Scripture describing both Brahman and soul) as distinct both 
in the state of sleep and in departing. 

From the texts, “ Embraced by the omniscient Lord, he perceives 
nothing within or without ” (Bri., IV. 3 21) ; “ With the omniscient Lord 
seated in him, he goes, casting off (the body) ” (Bri., IV. 3. 35), which 
state the distinguishing characteristics, it is concluded that the Supreme 
Lord is the thing untouched (unassailed) by (anything extraneous), but 
not the soul. 

[It may be objected that this distinction, the distinction between 
the Jiva and the Isvara, is not real, but u vyavah&rika u or a conven- 
tional usage among the common people only ; and this usage is solelv due 
to the two different conditions or circumstances in which the Jiva finds 
himself. To this, the commentator replies :—] 

There is no proof that there is any difference in the personality 
of the Jiva when it passes through the different conditions of waking, 
dreaming and deep sleep, even in the con ventional language. For even, 
conventionally speaking, men do not say that the waking soul is a different 
person from the dreaming soul, and that the dreaming soul is a different 
person from the soul in deep Bleep. Even the most ignorant person 
never says that his waking soul is a different entity from his dreaming 
soul, and there is no ordinary usage also of the W)rldly people to 
speak of two different souls of a man. Of course, there is no Vedio 
usage to that effect. Nor is there any illusion or hallucination by which 
one may say that there are three personalities in a man. 

Therefore, it follows that the Lord Himself is spoken of in these 
Mantras by the very fact that He is said to be the Creator of all. 

Note .—No one ever says that the Jiva in waking condition is a separate J!va from 
the Jiva in dreaming condition; but every Jiva is perfectly sure of his identity in these 
states. No one ever even by error thinks that he is a different person in his dream 
condition from what he % was in his waking condition So this Mantra cannot apply to the 
different conditions of the Jiva. On the other hand, the Mantra expressly says He is the 
all-creator. This can never apply to the Jiva, but to the Lord. 

In the Mantra occurs the word Vesanta. It means ‘ houses *: and 
not what the others say, namely, that it means * lakes \ For there is 
no difference then in the meaning of this word and the word which 
precedes it. 

[In the Mantra occur the words, u Here a father becomes no father, 
a mother no mother, etc. 99 These words are equally applicable both to 
the condition of dreamless sleep and to the condition of Mukti. And this 
is shown by the Lord B&dar&yai^a himself in the Sfifcra, IV. 4, 16.J 
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(That Sfitra says :—The scriptural passage, “ for then, indeed, the 
soul had got over all miseries and become directly related to the Lord 
who is seated in the heart of all ” (Bri, IV. 3. 22.) lias reference to 
either of the two states of sleep and release, for (this) is evident ) 

Note*—. According to this Sutra also, the condition of Mukti and the condition of deep sleep 
are treated as identical ; and 90 the text relating to Mukti or to deep sleep may be adduced in 
Supporting any argument. 

The full Sutra, IV. 4. 16 , in the original Sanskrit, is as follows :— 

(The difficulty here lies in the word Anyatara. It means “ either 
and the force of ‘either* is twofold It may denote one of two things, exclud 
ing the other alternative, or both things together. If it has the exclusive 
force, then it would apply either to the deep sleep state or to the state of 
release; but if it is taken in a conjunctive sense, then it applies to both states. 
In order, therefore, to understand the force of this ‘either’, it is necessary 
to see the preceding Sutra, In the preceding Sfitra, B&dar&yana says 
that the Muktas enter a body like a finite entering a wick. As the wick 
only takes up the oil of the lamp and does not take up the dirt, etc., so 
that Mukta in entering a body, enj »ys only the blessings of that body 
and d»»es not suffer the miseries of it. And in support of this view 
B&dar&vana quotes this Mantra of the Brihad Aranyaka Upanisad, 
IV. 3. 22 namely :—“For then, indeed, the s<»ul has got over all miseries 
and become directly related to the Lord, who is seated in the heart of 
all. ” To this, an objector says :— 

The words, ‘‘the soul has got over all miseries ” refer to the 
condition of the heaven-world entered into by the soul, and does not 
refer to the condition of the Muktas, and is no proof that the Muktas 
have no suffering. Of course, people in the heaven-world have no suffer¬ 
ing, as we find stated in the Katha Upanisad: “In the svarga-world 
there is no fear, O death ! thou art not there, nor does the old age frighten 
one there. ” This shows that in the heaven-world there are no miseries. 
To this, it is replied that the Sruti of the Katha Upanisad clearly shows 
that in the heaven-world there are no sufferings, and so there was no 
necessity of making a Sfitra to prove this clear fact. The Sfitra, IV. 
4. 15., given above, therefore, refers not to to heaven-world, but to the 

condition of dreamless sleep and of Mukti. The word Sv&pyaya means 
Mukti, and the word Sampatti in the above Sutra, IV. 1. 16, means the 
condition of dreamless sleep. The words of the Brihad Aranyaka 
Upanisad, IV. 3. 22, “For then indeed the soul has got over all miseries,” 
refer to this condition of Mukti and dreamless sleep, and do not refer to 
the condition of heaven-world. Why do we say so ? Because the 
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previous portion of the Mantra shows that it refers to the Mukti and 
dreamless sleep, and cannot refer to the condition of the heaven-world. 
There it is said s— 

“Then a father is tint a father, a mother not a mother, the worlds are 
not worlds, the gods not gods, the Vedas not Vedas. Then, a thief is not a 
thief, a murderer not a murderer, a Chand&la not a ChandAla, a Paulkasa 
not a Paulkasa, a Sratnana not a Sramana, a Tapasa not a Tapasa. He is 
not followed by good, not followed by evil ; for he has then overcome all 
the sorrows of the heart* n 

This shows that the text applies to the condition of Mukti and deep 
sleep, and not to the condition of going to heaven* A man going to 
heaven does not lose his relationship with his father, etc. : for in heaven 
a father gets the enjoyment of the Sraddha offering made by his son, 
etc. Similarly, in heaven one is not absolutely free from all ins Karinas, 
good and evil : for, after enjoying the heaven-world, one has to return to 
this world again, to suffer the fruits of his physical Karinas 

[An objector may say, Admitting that the Mantra, IV 3.22, refers 
to deep sleep, or to the condition of Mukti , how do you say that it refers 
to both these conditions, 'l’he Sutra, IV. 4. 16, says that it refers to either 
of these conditions, of Mukti or dreamless sleep. The force of either is 
of exclusion. namely, that the above Mantra refers eitherto dreamless 
sleep or to Mukti, but not to both. In fact, the Lord Badar&vana was 
not certain as to the meaning of this Mantra, IV. 3 22, and he was not 
sure whether it applied to the condition of Mukti or to the condition of 
dreamless sleep, and so he used the word ‘Anyatara* in the Sutra. This 
objection is answered by the Commentator by saying :—] 

The Lord B&dar&yana means that the above Mantra, IV. 3. 22, re r ers 
to both these conditions, namely, to the condition of those Jivas who are 
in Mukti and to the condition of those also who are in Susupti or dream¬ 
less sleep. 

(An objector may say, if the Lord B&darayana meant this, why did 
he not construct his Sfitra in these terms :—Sv&pyaya-Sarupatty- Apeksarn ? 
Why has he used the word Anyatara which is perfectly useless? To this, 
it is answered :—) 

Had he said as you say, then a man of dull intellect would have 
fallen into this doubt that B&dar&yana meant by the words Sv&pyaya- 
Sauipatty-Apeksam that “ there was deep sleep in Mukti /” for the com¬ 
pound SvApyaya-sampatti might have meant “ Svapyaye Mokse yA 
Sampattih suptih tad apekgam,” that is, tadvi$ayam. In other words, it 
would have meant that the Mantra, IV. 3. 22, has for its subject matter 
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the treatment of the condition of dreamless sleep in Mukti, namely, that 
in Mnkti men are in a condition akin to dreamless sleep. It would have 
meant tbat, even in the condition of Mukti, there was dreamless sleep. 
Therefore, in order that even the dullest intellect may not fall into this 
eggregious mistake, the author of the Sdtras, Lord Badarayana, uses the 
word Anyatara in the SAtra which indicates that the Mantra, IV. 3. 22, 
applies to both these states, and not to the state of dreamless sleep in 
Mukti. 

(An objector may say, admitting all what you say, cannot the word 
Anyatara have an exclusive force ? Can it not mean any one of the two? 
To this, the Commentator replies :—) 

It cannot mean “ any one of these two, 0 for then you will have to 
admit, that the Lord Bidar&yana was himself in doubt as to the scopeof 
this Mantra; and you will have further to admit, that there can be an 
alternative statement of a true fact regarding some object of knowledge. 
With regard to an object of knowledge, the statement must be definite and 
precise, and not vague, as an alternative statement always is. Therefore, 
as BAdar&yana wanted to teach something deGnite, he would not have 
used the word “ Anyatara ” in that alternative sense. It, therefore, follows 
that Lord BadarAyana meant by the word * Anyatara, 9 used in that 
Sfitra, to denote both the condition of dreamless sleep and the world of 
the released soul. 

* mantka IV. 3. 9. 

q^q an gq*q q^q*q f gar srqq ^ q 

q*qqlgf qq^T^qiq q I 
3TO qqTa^TSq qqiajqqUF^T- 

qqrq qwuq *q qs:qfq i * qq ircqfq- 

?q*q %T93*q qqfq^T qTqTqqTSTq *qq fqf?q *qq 
fqqiq vqqT 3^TTqqT q^qfqrqqiq q^q: 
^qq’^TFnlqfq \\ < w 

BW Tasya, that ; well-known. Etasya, this. gcTO Purt^asya, 
of the Param&tman. ^Dre, two. q* Ev a, only, wri Sth&ne, plaoes. 
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¥T 3 rf: Bhavatah, are. § Vai, indeed. Idam, this ; this world or wakeful 
state. ^ Cha, and. q?3ftq>qqrf Paralokasthanam, the next world j the 
heaven or the condition of deep-slumber. Tritiyam, the third. 

Svapnasthanam, the dreamy condition ; the space, astral world. 

Sandhyam, junction ; the junction of the wakeful state and deep 
slumber; or the junction of the two places Bhflloka and Dyuloka, the 
heaven and the earth, efface Tasmin, in that, Sandhye, of junction. 

Sth&ne, in the place ; in the dreamy condition or in Antariksa (astral 
world), Tistthan, standing, Efce, these. Ubhe, both. qqr% 

Sthane, places, q^qfo Pasyati, sees. Idam, this ; BhAloka or wakeful 
state. q| Cha, and. q?3ft$Wr«f Paralokasthanam, the other world ; the 
heaven or the condition of deep slumber. ^ Cha, and. are Atha, again. 

Ayam, this Puru§a, the Paramatman. q(3&6TOT% Paralokasth&ne, 
in the place of the next world ; in the heaven or in the condition of deep 
slumber. Yathakramah, what path. The road which (exists or 

stretches from this world to the next). vrqRr Bhavati, is. Tam, that 
(road). atTOH Akramam, path ; road, Akramya, having crossed. 

Ubhay&n, of both kinds. Papmanah, sins. The miseries 

that the Jiva suffers in the wakening condition or in this world. 
Anand&n, happiness. The bliss that the Jiva enjoys in the condition of 
deep-slumber or in heaven. Cha, and. q^fa Pafiyati, sees ; enjoys. 
r: Sah, He ; the Param&tman. Yatra, when. sr*qfqfo Prasvapiti, 
sleeps ; makes (the Jiva) sleep or go to heaven. WT Asya, this. $r«9T 
Lokasya, of a man. Rqfqei: Sarv&vatafc. completely, of the 

person having knowledge of various objects. M&tr&m, the organs ; 

the indriyas ; the gods of the indriyas. aqr^rcf Upad&ya, taking. 
Svayam, himself, Vihritya, having made the Jiva stop form 

external work. Some read. fq£?q Vihatya. Inhibiting all the senses of 
the soul, qqsf Svayam, himself. f*Ti?fq Nirmaya, having made ; having 
produced the objects of dream, or the objects of enjoyment of the fruits 
of the Jiva's work in this world. Svena, his own. Bh&s&, by bright¬ 
ness; by lustre. Svena, his own. JyotisA, by internal light. 

SRqfqRl Prasvapiti, sleeps ; makes (the Jiva) sleep or go to heaven, srsi 
Atra, here; at the time of deep-slumber, a??/ Ayam, this. 35 ^: Purugah, 
Purusa; the ParamAtman. qsrtf Svayam, himself, sqtfa.* Jyotih, light. 
TOlfc Bhavati, becomes. 

9 . <c Of that Person, verily, there are two localities only, 
namely, this world and the locality in the other world. The 
third locality of dream-world is the intermediate place between 
these two (and so not counted as a separate locality). Remaining 
in this intermediate locality, He sees both the other two 
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localities; namely, this world and the locaiity in the other 
world. Again, this Purusa, after seeing the objects in deep 
sleep and waking, takes to the road which exists in (or goes to) 
the other world locality, and, crossing over that road and 
staying there (in the dream world), sees both the sins (of the 
waking) and the joys (of the sleeping). And when He sends the 
Jiva to the deep sleep, by taking away with Him completely 
all the knowledge possessed by this person (loka)> (in the 
waking consciousness) and all his senses (Matra), and Himself 
inhibiting all his out-going senses and Himself creating those 
dream objects, He sends the Jiva to sleep, illumining all 
dream objects with His own light, and irradiating all dream- 
thoughts with His own justre. Then this Purusa is Himself 
the only light (of the Jiva).”— 260 . 

Note .—Indeed there are only two places foi this Puiusa, riz., this world (the wakeful' 
state) and the othei world or heaven (the state of deep slumber 01 samSdhi); and the 
third* the Svapna-sthina (Antariksa or the space, and the dreamy state) is the place of junction 
(of the heaven and the earth, of wakeful state and deep slumber). He, standing in this place of 
junction (the antariksa and the dreaming state) sees both these places—this (the world ortho 
wakeful state), as well as the other ( the heaven or the state of deep slumber). 
Again, giadually as this Purusa is (advances) towards the other woild (the heaven or 
samadhi),lie crosseN this path (the space and the dreaming state), (and in so doing), He sees 
(expelieiues) the sins and the happinesses of both kinds (of both the places). When He sleeps, 
taking away the knowledge and the indriyas of the Jiva Himself, making the Jiva stop fiom external 
work, Himself producing the objects of enjoyment (in space or in dreaming condition), He deeps 
with His own lustre and with His own internal light. Here this Purusa Himself becomes All 
Light. 

A r ote .—This Mantra ha.i another meaning also, when it is made applicable to the condition of 
bondage in the world and to the condition of lelease or Mukti. The word Paraloka means also the 
condition of Mukti. 

9, Of that Person (Jiva), verily, there are two localities, namely, 
this world (of bondage) and the locality in the other world (the condition 
of Mok*a). The third locality of the condition of Jivan-mukti is the 
intermediate place between these two (and so not counted as a separate 
locality). Remaining in this intermediate locality or Jivan-mukti, he sees 
both the other two localities ; namely, this world (condition of bondage) 
and the locality of the other world (the condition of complete Mukti.) 
Again (after seeing the Sanas&ra aud Mukti), this Purusa (Jiva) enters 
the road which leads from Sams&ra to Mukti. Walking on this road, called 
Jivan-mukti, and staying there, he sees both the sins (committed in the 
Saiks&ra) and the joys (experienced in Mukti). And when He (the supreme 
soul) sends the Jiva to the condition of sleep (the condition of Mukti), by 
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taking away with Him completely all the knowledge possessed by this 
released intelligence (in the form of functions), and also taking with Him 
all the Devas presiding oyer the senses (MAtr&), and Himself inhibiting all 
his out-going senses (which were immersed in the Samsara), and Himself 
creating those objects of joy experienced in Mukti, He makes the Jiva 
experience Mukti, Himself illumining all objects of Mukti with his own 
light, and irradiating all Mukti-thoughts with His own lustre. Then this 
supreme Lord (Purusa) becomes Himself the only light of the Mukta Jiva 
(there being no other light there, such as the sun, etc.) 

MADHVA’S COMMENTARY. 

(The word “ this world and the next world ** have been explained 
in the previous Mantra seven, as applying to both the physical plane 
and the astral plane, as well as to waking and sleeping consciousness. 
But they have a third meaning also, namely " this world n means “ the 
condition of bondage ” or samsAra ; and the* next world 99 means the 
condition of Mukti or emancipation. This the author shows next:—) 

As the words Svarga (heaven) and Susupti have the same denotation 
as the word Mukti, so also the word Pataloka (the next world) is chiefly 
applicable to the condition of Mukti, and not to any other condition. (It 
secondarily means the next world, like the Astral plane and heaven- 
world). So also the words Dyu (heaven-world; and Supti (sleep- 
consciousness) have been employed with the object of expressing the 
condition of Mukti. Therefore, it is that the word Dyu (heaven) has 
been used in the Mantra in the sense of Supti and Mok§a. 

That is to say, the word Supti not only denotes (1) the dreamless 
consciousness and (2) heaven, but it denotes also (3) the state of Mukti, 
And, therefore, the word Suoti has three meanings, namely, (I) heaven 

(2) dreamless-consciousness (3) the state of Mukti. Similarly, the word 
Svarga, not only denotes (1) heaven and {2) dremless consciousness, 
but it also denotes (3) the condition of Mukti. Thus Svarga has also 
three meanings, namely, (1) heaven, (2) the dreamless-consciousness, 

(3) and the condition of Mukti. Similarly, though the word Paraloka 
principally denotes the condition of Mukti and secondarily the heaven 
world and the condition of dreamless sleep, yet it also has similarly three 
meanings. The word Paraloka means, thus, (I) heaven (2) dreamless 
sleep and (3) the condition of Mukti. 

(Admitting that the words Supti and Svarga mean the same 
thing, how does the word Supti denote the condition of Mukti ? The 
word Supti or Svftpa literally means going to Q-od. Sva means the 
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Great Self or Visnu, and Apa means reaching or obtaining. The 
obtaining of Vifnu is Sv&pa or Mukti. Therefore, the author says:—) 

The word Sva in Supti, etc., denotes Visniu, because He is the 
giver of all joy, and Sva means joy. (Similarly, in the word Syarga, 
the word Svar means bliss, and the word Ga means going; and Svarga 
means “ going to bliss,” namely, going to Visnu, who is the Great fountain 
of bliss ; and 90 Svarga also means Mukti). 

(An objector says, if the word supti is employed with the object of 
denoting the three-fold condition, namely, (l)heaven, (2) the dreamless- 
sleep and (3) the condition of Mukti, then how do you explain the 
sentence in Mantra eleven :—Asuptah Supt&n Abhich&kafiiti, “ being not 
asleep Himself, He looks upon the Suptas”? Here Suptas cannot 
mean Muktas, but must mean the sleeping Jivas. So this sentence 
cannot be explained as applying to the Muktas. Similarly, in the same 
Mantra 11, are the words “ 6ukram Adaya Punar Eti Sthanam” (taking 
up the f§ukra, he goes back to his place). This shows the coming back of 
the Jiva from sleep to waking-consciousness. It cannot apply to Mukti, 
for the Jiva once emancipated never returns from Mukti. Once Mukta, 
always Mukta. To this, the author replies :—) 

u The phrase coming back again ” (punar eti sth&nam, in Mantra 11) 
applies to Muktas also. At the Great Dissolution (Pralaya), the Muktas 
enter into the Lord Jan&rdana; and remaining there during the whole 
period of Pralaya, without losing their own consciousness, they comeback 
again out of the Lord, when anew world period (Sristi) beings. Neither du¬ 
ring the period of Srifti, nor during the Great Dissolution, there is any loss 
to the Muktas, with regard to their knowledge, or beatitude, etc. There 
is no change in their consciousness, as well as in the bliss enjoyed by 
them, both in creation and in dissolution. 

Note .—All beings, whether Muktas or not, enter into the Lord at the time of the Great 
Dissolution ; and they are all sent forth by the Lord, at the time of a new creation. But 
the difference between the Muktas and ordinary Jivas is this, that the Muktas retain their 
consciousness and enjoyment of bliss, both in the condition when they have merged in the 
Lord in pralaya, anti when they have come out of the Lord at the time of a new creation. 
The ordinary Jivas lose their consciousness in Pralaya, and come back to creation with the load of 
their Karmas on their back, and have to suffer the consequences, in the shape of pain, to discharge 
the debt of these Karmas. Therefore, it is said : — 

The difference in the condition of the Muktas in Creation and 
Pralay is this. In Pralaya, they enjoy bliss internally, and in Creation 
they enjoy the same bliss, but now externally. (Therefore, it has been 
rightly said, that the Lord comes back to creation at the beginning of a 
new creation, with all these Suptas, namely, Muktas). 
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(In the Mantra it is said :—“Sa Yatra Prasvapiti” 11 when he bring* 
about sleep. ” This indicates that the reference here is to the Jiva, who 
is made to go to sleep by the Lord. How can this refer to the Lord ? How 
can the Lord be said to cause Himself to go to sleep ? How do you 
explain this ? 

To this, the author replies :—) 

The phrase »sa yatra prasvapiti* has two meanings. When it applies 
to the Jiva, it means :—“ He causes the Jiva to go to sleep. ” When it 
applies to the Lord, it means He Himself goes to Himself, namely, He, 
the Lord Hari, enters into His own inmost Self. 

(But how is it possible to apply the Mantra to the Jiva ? 

(The Mantra says that there are two states, this and the next world, 
and an intermediate state called S&ndhy&. Remaining in this intermediate 
state, he sees both places, he sees both the evils and the goods. This can 
apply only to the Lord, and not to the Jiva. In fact, that Mantra applies 
only to the Lord who causes the Jiva to see both conditions, and the Jiva 
himself has no power to enter into these conditions by his own will. 
Therefore, the author says :—) 

The seeing of the worlds of sin and joy, of heaven and earth, in 
dream and in dreamless sleep, is only applicable to Visnu always, but it is 
not applicable to the Jiva at all. Both in slumber or in deep sleep (in 
Sam&dhi), it is the Lord Himself who enjoys the bliss or sees the holy and 
sinful deeds ; but the Jtva does never independently do so ; for, the Lord 
is only the Jyotir (Light) or guide in these states, and no other guide there 
is in these states. 

(In the text it is said, in Mantra 9—“remaining in that intermediate 
state/ 1 The intermediate state is explained to be the state of dream. The 
Lord remaining in this state of dream, sees both the other states, namely, 
the state of waking and the state of dreamless»consciousness c Therefore, 
the Lord sees the other worlds, only when He is in this intermediate state 
or the state of dream ; but He does not see these worlds, when He is in the 
state of Supti or dreamless-sleep. In order to remove this doubt, the 
author says:—■) 

Of the Lord Vi§nu there is always the seeing of joy and the sins of 
others, both in the state of dreamless sleep (Supti) and of dream. It is 
only Vigiiu alone, who is capable of this, and not any Jiva; for the Jiva 
never sees anything in dreamless sleep. 

(The phrase “Atmft Eva Asya Jyotir Bhavati, n " the Atin& is his 
light, ” in Mantra 6, has been explained as ‘ God is his light ' , and the 
word JUmft has been explained as meaning God. But in Mantra 9 it is 
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said :—“Atra Ayam Purusah Svayam Jyotir Bhavati ” (here this man 
becomes his own light). This contradicts the above explanation. It 
means, that the Jiva becomes his own light, in the condition of sleep. 
How do you explain this ? To this, the author replies :—) 

In this (Atra), namely, in deep sleep, as well as in the other two 
states also, the Lord Visnu is Himself the Light of the Jiva. The Lord 
is the light of the Jiva in all conditions ; but He is especially so in the 
condition of sleep, because in that condition there is a total absence of 
any other extraneous light. 

(Therefore, this text does not contradict the above statement.) 

(Moreover, the text of Mantra 9, quoted above, cannot apply to the 
Jiva, for this reason also :—) 

The Jiva, when in deep slumber, cannot certainly himself see the 
sights. It is, therefore, not he who sees these fine and subtle sights ; for 
the Jiva is not an independent seer, but is made to see dreams, etc., by 
the Lord. This sentence, therefore, applies more appropriately to the 
Lord, for He, the Seer of the subtle, sees everything. 

(Or, it may be explained thus:—We have explained that the seeing 
of joy or of sinful worlds in deep sleep does not belong to the Jiva, but 
to the Lord Visnu only. How do we say so ? In answer to this, we 
Ba y : — r phe Jiva himself cannot see independently these worlds ; there¬ 
fore, the text does not apply to the Jiva. He is made to see by the Seer 
of all, namely, by God.) 

(In this Mantra occurs the word Sarv&vatah. It is generally 
translated “ from the whole world. ” The author shows that Sarv&vatah 
is a compound word. The long %n in it means “ from all sides, 99 and 
sarv&vatah is the accusative plural of Sarvavat. He says :—) 

The word Sarv&vatah in the text of the Upanifad moans^ Samant&fc 
Sarvfltvatah) taking all the knowledges. 

Note —It cannot mean “ the whole woilcl, ** because the whole world does not go into 
dreamless sleep, at one and the same time. It means taking up all the objects of consciousness in 
the waking condition. The word Sarvavata means those who have all the objects of consciousness 
within them. 

(The author now explains the words Svena bh&sa, svena jyotisft, 
in this Mantra. Both the words Bh& and the word Jyotig mean light. 
The author explains the difference between these). 

By the word " Bh&sa 99 in the text external manifestation (light) and 
by u Jyotif& 99 internal manifestation (light) are meant, 
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MANTUA IV. 3. 10. 

rirfsr 

w: 99% ?! rrsu^T 53: im^T ^sfcstor- 

5 ^ g^: ng$9*vfi ?! atanRi: 9 sf^t 

«5!?r^'a ^SFrfh 9^ 9 ff 3>9T 

ii \° n 

99 Tatra, there ; in the dreamy condition, as well as in Antariksa 
and in heaven. Wf: Rath&h, chariots. 9 Na, not. 93ffir Bhavanti, are 
(from before). W^faTT: Rathayog&h, the horses ; those that are 
yoked to a chariot. 9 Na, not. <f«TR: Panth&nah, roads. 9 Na, not. w? 
Atha, now ; it is then. R*th&n, chariots. *99t9R( Rathayog&n, the 

horses, those that are yoked to a chariot. <?9: Pathah, paths ; roads. 
Srijate, creates. These things are created according to the karma, or 
previous deeds of the man. 99 Tatra, there ; in the dreamy condition, 
as well as in Antariksa and in heaven. OTT^T: Anand&h, the beatitudes, 
or pleasures derived from one’s own self. Spiritual joys, g^* Mudnh, 
pleasures that are derived from the gross things. Gross material 
pleasures. gg^: Praraudah, pleasures that are derived from gross things 
of a purer kind. Refined material joys. 9 Na, not. vtffcV Bhavanti, are ; 
exist (from before). Atha, now : then and there. Ananddn, 

the beatitudes, g^: Mudah, gross pleasures, srg^p Praraudah, the 
refined pleasures. Srijate, (He) creates. These are outcome of the 

previous karma of the man. 99 Tatra, there ; in the dreamy condition, 
as well as in Antariksa and in heaven world. %*lt9T: Ves&nt&h, the houses. 
The usual form is Vos\&h. g«$fr*9: Puskarinyah, the tanks with 

lotuses. Sravantyah, the currents ; the flowing (rivers). 9 Na, not. 

9^% Bhavanti, are ; exist (from before). W Atha, now 1 then and there. 
%*]ri9ft( Ves&nt&n, the houses. gwpfcR.* Puskarinyah, the tanks with 
lotuses. The flowing rivers. Srijate, creates, ff Hi, indeed, 

verily, aj Sah, He ; the Parainatiuan. KartA, the Agent ; the 

Creator. 

10 . “ There (in dream condition, in astral plane, in Svarga- 

lokah and in Mukti) there are no chariots, nor (any horses to be) 
yoked to those chariots, nor are there any roads. He (the 
Supreme Lord) creates the chariots, the chariot-yoked horses 
and the roads then and there. There are no beatitudes, nor 
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(gross) pleasures, nor (refined) joys (there existing) from before, 
but the Lord creates them then and there, these beatitudes, 
pleasures and joys. There are there no houses, nor lakes, nor 
rivers from before, but the Lord creates them then and there, 
the houses, the lakes and the rivers (for the Jivas). Because 
He is, verily, the All-creator.”—> 261 . 

MADHVA’S COMMENTARY. 

(In this Mantra, there occur the words : t( There are no (real) chariots 
in that state, no horses, no roads, but He Himself sends forth (creates) 
chariots, horses and roads/' These words have been explained to apply 
to the state of dream only. The Commentator shows that they apply not 
only to the dream condition, but also to the astral plane as well as to the 
heaven-world (Svarga) and Antariksa :—) 

Neither in the dream state (Svapna) nor in the astral plane 
(antariksa) nor in the heaven-world (svarga), there exist chariots, etc., 
already from before. The Lord Hari Himself creates them, for the time 
being, according to the Karmas of the Jivas (who are to enjoy these 
objects in the dream state or in the B.stral plane, or in the heaven-world). 
Thus it is in the Mah&mim&£ss&. 

Note .—The objects seen in these three conditions and planes differ ftom the objects 
seen in the physical plane, in this, that the objects of the physical plane are created by the Lord 
from before , and the Jivas see them all from the time of their birth, and that these objects are 
common to all the Jivas dwelling in the physical plane. But the objects seen in dream or those 
found in the Antariksa-world, or in the Svarga-Loka aio not created front before , but they are 
created then and there, only for the time being, and for each individual Jiva,as he enters 
these places 

(An objector says :—All the references in this Mantra, as well as in 
the other Mantras of this Bi&hmanam, are made with regard to the Jivas. 
Are there any references in them to the Lord, so as to prevent the 
application of these Mantras to the Jivas, and to confine their application 
to the Lord ? The author now shows that there are such phrases in these 
Mantras which, by no force of construction, can apply to the Jivas:-—) 

The word Atman, when applied to the Jiva, means one’s own ego or 
self. So the word Atman is a well-known word, meaning one's own self 
when applied to the Jiva. But we find in this Br&hmanam Janaka 
asking in Mantra seven, who is that Atman ? Had he meant by the word 
Atman his own ego, he would not have pat this question, for every one 
knows his own ego. 

(Had the word Atman in the Mantra 7 meant Jiva and had 
Y4jfiavalkya meant to say that the Jiva is his own light, then there would 
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have been no meaning in the question, “ Katarna AttnA,” “ who is the 
AtmA ? 99 For every one knows that his own “ I ” is the itman for him. 
The author shows another phrase also in this BrAhraanam which indicates 
that the reference here is to the ParamAtman, and not to the Jiva.) 

In Mantra seven occur the words, (< He remaining the same (SamAna), 
travels along the two worlds.” Now, this is clearly a reference to the 
ParamAtman, and not to the Jiva, for the Jiva does not remain the same 
in travelling through the two states, jAgrat or waking, and svapna or 
dreaming, as he is differentiated by the possession of pleasure and pain. 
The Jiva undergoes a change in passing through these two states, so he 
cannot be said to be SamAna or changeless. The Jiva enjoys either 
pleasure or pain; namely, in the world he has generally pain, while in 
the Svarga he has the experience of all pleasures. So he is not SamAna in 
these two Lokas. The difference consists in the difference of pleasure and 
pain which he has in one condition, and which he has not in the other. 

(An objector says :—Tiiough the Jiva may have pain in the worldly 
condition, and pleasure in the heavenly state, yet we say that he is Samana 
or the same, because both pleasure and pain are false, and have no real 
existence. To this, the author says :—) 

There is no proof that pleasure and pain are unreal, (and merely 
imaginary and wrongly attributed to the Jiva, as the blue colour is 
wrongly attributed to the colourless sky). 

Note. —The proofs are either (i) perception, or (2) inference, or (3) sacred texts, or (4) 
presumption, or (5) non-existence, or (6) comparison, etc, liy none of these proofs can it 
be shown that pleasure and pain are unreal. (1) The sky is pioved to be not blue, by the 
very fact of perception , but no one has ever perceived the unreality of pleasuie and pain. 
There is the absence of PratyaUsa proof. On the other hand, every one knows directly the 
reality of pleasuie and pain. (2) There is no inferential proof, either that pleasure and 
pain are unreal, for theie exists no universal premise from which such a conclusion may be drawn. 
(3) There is no scriptuial proof to the effect that these are unreal. If the text Nehu na nasti, etc., 
be quoted to prove this, that text has already been explained in a realistic s»*nse. (4) Nor is there 
any proof of Upamani or comparison here. For a comparison can take place with a thing aheady 
existing. Unreality cannot be compared with any existing object. (5) Nor can Abhava or non* 
existence be any proof of the non-existence of pleasure and pain, for their existence is proved by 
direct perception. 

(It is not only through the absence of any proof that we say that 
pleasure and pain are not false, but, on the contrary, there are direct 
sacred texts to prove that the world is real. The author, therefore, 
say8:—) 

In the ts&vAsya Upanisad it is said 
SWW (Mantra 8), which means i( from eternal years, the Lord has 
ordained all objects in their real form (YAthA TathyatorthAn Vyadadhat).” 
(This Mantra, therefore, shows that the world is YAthA Tathya or real* 
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and not Mithy&.) Similarly, in the Git& (XVI- 8) we find it declared that 
Aanras only say that the world is unreal :—‘ The universe is unreal, 
without basis, ” they say, u without a God ; brought about by mutual 
union, and caused by lust and nothing else,” 

That the world is real and not false, is proved also by the venerable 
author of the Ved&nta Sfitras. In sfitra, II. 2. 29, he says : 

* «r $*mf***I I 

“ And on account of the difference of characteristics (the world is 
not unreal) as those of dream, etc., are.” 

(There are other S&tras also of the Lord B&dar&yana to the same 
effect. Thus the Sutras II. 2. 26 and II. 2. 28, in which he says : “(Ex¬ 
istence) does not spring from non-existence, that not being observed” and 
“ The non-existence (of external things, i e., of the world) cannot be 
maintained, on account of our being conscious of them. *’) 

(An objector says :—Admitting that in our present state of existence 
there is no perception of the unreality of pleasure and pain, yet in some 
future condition there will arise the realization that pleasure and pain 
are unreal, and that the world never was, nor is. nor will exist in future ; 
and that this is the highest teaching of Ved&nta, and it is perceived as 
a direct intuition when that stage of evolution is reached. This ex¬ 
perience of Ved&nta realization is a proof in favour of the unreality of the 
world. Nor does this experience contradict those sacred texts which 
maintain that the world is real. Those texts refer to the reality of the world 
in Vyavah&rika Satta only, namely, they apply to the ordinary unillu¬ 
mined condition of mankind. The real truth is that the world is unreal. 
To this, the authors ays :—) 

There is no proof that anybody has ever experienced or will ever 
experience in some future condition that the world is unreal, and that it 
neither was in the past, nor exists in the present, nor will come into 
non existence in future. (No one ever had any such experience, nor is 
there any proof that such experience is possible in the future.) 

(An objector says:—The Sutra of Badar&yana, II. 2.29, quoted by 
you, is wrongly applied by you. In that Sfitra, the world as it exists is 
shown to be real, in the sense, that it has a temporary reality, and does 
not vanish so quickly as the dream-world. Therefore, that Sfitra says 
this world has not the characteristics of the dream world. But all the 
same, it is unreal, for it vanishes after some time. Moreover, that Sfitra 
is a refutation of the Doctrine of the M&dhyamikas or, the Sfinyav&dins 
or nihilists, who maintain that everything is void and nothing whatever 
is real. It is not a Bfttra directed against the Advaitins or M&y&v&dins. 
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The Commentator, therefore, shows that there is no difference between 
the Sftnyav&dins and the M&y&v&dins in this respect:—) 

(If you say, that we, May&v&dins, believe that the world has perma¬ 
nency for some little time, then we reply) that the Sfinyav&dins also 
believe that for a momentary period, the world has some permanency, and 
that the Sfitra, II. 2. 29 equally refutes the M&y&vada as well as 
S&nyav&da, otherwise that S&tra would become redundant. For, if that 
fcfitra, II. 2. 29, meant to say that the waking-world differs from the 
dream world in having a temporary reality, while the dream-world has 
not even that temporary reality, then that Sfltra would be no refutation 
of Sdnyav&da. Because the Silny av&dins also believe that the world has a 
temporary existence and is not absolutely void. Since the Sflnyav&din 
also believes in the temporary existence of the world, therefore the Sfttra, 
11,3.29, must be taken to mean that tha world is 'permanently real, and 
not temporarily real : that it is not a Vyavaharika Satt&, but a P&ramftr- 
thika SattA. The iSdnyav&dins say : 

3 FgfW sfta qrcmRfan I 

u The reality is said to be of two sorts, the obscured and the 
transcendental. The obscured or Samvritam reality in the Vyavaharika 
or empirical reality, while the total cessation of samvriti is the absolute 
reality. *' 

Thus the vS&nyav&dins also believe in the temporary reality of the 
world, like the M&y&vadins. Therefore, the author says :—) 

The text of the Sdtra II. 2. 29, therefore, is intended to refute the 
doctrine of those persons who believe in the unreality of the world; and it 
shows that there will never come any experience of the nature maintained 
by the M&yav&dins, namely, that there is a stage when one realises that this 
world never was in the past, nor exists in the present, nor will come into 
existence in the future. (That S&fcra is not capable of any other explana¬ 
tion. Difference between the waking and the dream objects, consists in 
the absolute reality of the waking-object; and the relative reality of the 
dream object; that is the true meaning of the S^tra, II. 2. 29-) 

An objector says :—The objects of dream are also created by the 
Lord ; how can they be unreal ? They must be as real as the objects of 
waking consciousness. To this, we reply, that by the word 11 dream ” in 
that Sdtra is meant “ the idea of attributing the reality of waking 
consciousness to the dream consciousness. 99 It means that when a person 
i9 dreaming, he thinks and wrongly thipks that the objects, which he i* 
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seeing in dream are the very same objects which exist in the waking 
world. This notion is wrong. The true idea would be when the dreamer 
will think the dream-objects to be what they really are, namely, that 
they are dream-objects created by the Lord, for that particular individual, 
and that they are not waking-objects. 

[The Advaitin may say we are not iSilnyav&dins, because we believe 
that the world is indescribable and ineffable (Anirvachaniya) ; while the 
{Sftnyav&dina do not believe so. To them we say, ‘What do you mean by 
the world being Anirvachaniya ? Do you mean that the world does not 
exist at all, that it never existed in the past, and that it will never exist 
in future, and that the experiencing of this truth is the Anirvachaniya ? 
Or do you not believe this ? If you say, we do not mean the first 
alternative, then there is no difference between you and us. But if you 
say that by Anirvachaniya we mean that state of consciousness in which 
one realises that the world neither was in the past, nor exists in the 
present, nor will ever come into existence in the future, then, we answer 
with the Commentator —] 

There is no difference between the experiencing of the Silnya or 
Void of the ^finyav&dins, and the experiencing of the Anirvachaniya 
by the May&v&dins. 

(Both mean one.and the same thing, though they express it in differ¬ 
ent words. When the Sfinyav&din says the world is unreal, and when 
you say the world is Anirvachaniya, both of you mean the same thing. 
The experiences of both of you point to one common fact, namely, the 
unreality of the world.) 

The Advaitin may say:—I admit the possibility of this experience, 
yet the experiencing of the Anirvachaniya is .-eparate and distinguishable 
from the experiencing of the Sfinya or Void by the Sfinyav&dins. The 
distinction lies in the object, in the action and in the mode of realisation. 
To this, we reply that there is no such difference. The P&ram&rfchika 
Satt& of the S&nyav&din is the same as yours. Therefore, it is only a 
verbal distinction between you and they, and not a real distinction. 

(An objector may say :—How is the Sutra, II. 2.29, applicable to 
us, the M&yav&dins ? That Sdtrais propounded by the Lord B&dar&yana 
to refute the 6unyav&dins. He never meant to refute the Advaitins. To 
this, we reply :—that that portion of the Sutra which refutes the S&nya- 
v&da is equally applicable to your doctrine also. Therefore, the Com¬ 
mentator says ;—) 

In the conception of Moksa or fiual release, there is no difference 
between the doctrines of the Sfinyavadins and of the M&y&v&dins, 
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(Though there is a difference between the MAyAvAdins and the 
^AnyavAdins, so far as the rules of JLoh&ra or social conduct go, yet so 
far as philosophical doctrines go, there is absolutely no difference 
between these two schools, Bqth seek to establish the same point, namely, 
the unreality of the world. Therefore, the Sfttra, II, 2. 29, is not irrelevant 
to the M&yAv&da position, though that Sfitra is primarily intended for the 
refutation of the doctrine of the &finyav&dins.) 

[How do you say that, philosophically, there is no difference between 
the Sftnyav&da and the MayAv&da ? To this, we reply :—that the differ* 
ence must be either (1) in the conception of the summum bonum by the two 
schools or (2) in the methods of practice in realizing this summum bonum % 
or (3) in the highest conclusion sought to be established by these two 
schools or (4) in the difference of conclusions arrived at by these two 
schools. The Commentator bIiows that the difference does not lie in the 
first point, namely, in the summum bonum , He says:—• 

There is no difference between these two. schools, so far asthe 
summum bonum is concerned, for the highest end sought by them both 
is Moksa, or final release. (The $finyavAdin seeks Moksa, as well'as the 
M&yAv&din. The aim of both is the same. So far, therefore, there is no 
difference between them). : 

(Nor is there any difference between them, as regards the mbatf# 
(S&dhana) or practices adopted by thorn to reach the same. According 
to the M&yav&din, the removal of AvidyA or nescience is the means of 
attaining Moksa. According to the S&tiyavAdin, the removal oE Saihvfiti is 
the means Of attaining Moksa. Now, Samvfiti has the same meaning as 
the word AvidyA, for saHavriti means the obscuration of knowledge 
while AvidyA means want of knowledge. Samvfiti comes from the root 
meaning completely, and ^ ‘ to cover or obscure/) t . 

(According to the MAyAvAdins, the removal of AvidyA is, Atmaq* 
AfcraaivAjnAnahAnih. According to the {§finyavAdin ; the $finya is said to 
be the removal- of Samvriti (Samvpti-Nivrittih $ftnyamAtram). Thus the. 
gfinya of the SitnyavAdin is the Atman of the MAy&vAdin, so there is no 
difference in the SAdhands of these two schools ; for the means employed; 
by both is the same, namely, the removal of AvidyA or Saavriti.) 

(Nor is thqre apy difference in the highest conclusion soqgfyt to be t 
established by tjiem both. For the aim of both is to establish the propogi* 
tiqn that the ; world is unreal*) f : 4 '£ 

‘..It (Nor,is there any difference between these two schools in theirideai 
of Mok^o/ According to the MAyAvAdins, Mok§* is a condition of BrahmA^ 
BhAva, While according to the SdnyavAda,. Mok$a: is a form .of&fiiiya*. 


61 
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Bhftva, Thus the Brahma-Bhfcva of the M&v&v&din is the same as the 
dftnyabh&va of the SflnyavAdin. The Sfinyavadins say:—Tad-Bh&vam 
Toginam Nayet # ) 

The Advaitins say :—•“ According to oar doctrine, Brahman being 
of the nature of supreme bliss, our goal is to get to this Brahman, or to 
get this supreme bliss. The iSfinyav&dins merely want to go to $finya or 
void. Their J§dnya is not bliss. So there is a difference between us and 
SflnyavAdins." To this, we reply :— ,c Here also there is no difference. 
You M&y&vAdins want to become Brahman or to become bliss. You do 
tiot say, u We want to experience bliss/' You say, " We want to become 
bliss. 11 When one becomes bliss, according to you, one has no consciousness 
of bliss. One does not enjoy bliss. For you do not believe that there is 
any consciousness of any enjoyment in that condition. For you say that 
the Self cannot become the object of Self-consciousness. According to 
you, Brahman is merely bliss and light. This cannot be the highest end. 
It is a state of inertness. It is thus like saying, “ I do not want to taste 
sugar, or its sweetness, but 1 wish to become sugar/' What is the good 
of one's becoming sugar, if one has no consciousness of its sweetness. 

The want of consciousness cannot be the highest end of man ; in fact, 
there is no difference in this unconscious Brahrna-BhAva of the M&y&v&din, 
and the S&nyabhaya of the M&dhyamikas, 

(The M&}&v&din says The SflnyavAdin believes that the destruc¬ 
tion of Atman is M »ksa. But we do not say so. We believe that in 
Mokfa the Atman exists in the form of eternal knowledge. Why do you 
then say that there is no difference between the M&y&v&din and the 
Sfltiyav&din ? To this, the author replies :—) 

There is no difference between the Sfinyav&din and the M&y&vAdin, 
by the mere assertion of the one that the Atman exists in Moksa in the 
form of eternal knowledge. It is merely a verbal distinction. 

(By the mere assertion that the Atman exists in the form of eternal 
knowledge in Mok$a, there is no distinction between the M&yAv&dius, who 
make this assertion, and the Sftnyavadir.% Because the ^flnyavAdins also 
admit the existence of an Arman in the condition of Mukti, only they say 
that this Atman ha* then the form of Sdnya. By Sdnya they do not mean 
absolute non-existence, for otherwise they would n it have taught the 
reaching of this condition of Sflnya, in their command, “ Tad-Bh&vam 
Yoginain Nayet/' Sfinya, therefore, is a substance according to them: 
for no one wonld teach “ Try to reach the un substantiality," If the 
d&nyavAdin did not believe in an Atman, then who would reach this 
condition ? What the ddnyav&diu* mean by the vyord* the A^qan i* 




It ADHTA TA , III BrAhmAI*A % iO. 4*3 

destroyed in Mukti,” is, that in Mukti,the Atman loses its agency, its 
enjoyment of fruits, and its reasoning faculty, etc. It is only in these 
respects, that the Atman is lost, and not that there is no Atman at all in 
Mukti. Terefore, here also there is no difference between the $&nyav&dm 
and the MAyAvAdin.) 

The MAyAv&dm says :— Though the SftnyavAdins admit the mere 
existence of Atman, in the state ot Mukti, yet they do not admit that the 
Atman has eternal knowledge in that condition. We, MAyAvadins, believe 
that in Mukti the Atman has Nitya Jnana. 

(To this, we reply:—That according to your opinion also the mere 
possession of Nityajfiana by Atman in Mukti is merely a sentence only, 
consisting of words, but they convey no meaning. It is merely a verbal 
statement, and not a real fact.) 

(Here the Advaitin may say :—- Why do you say that it is a verbal 
statement only? To this, we reply:—-If Atman be of the nature of 
knowledge, is that knowledge relative to some object known, or is that 
knowledge unrelated to any object of knowledge ? If you say that the 
knowledge of the Atman is Mukti, and has no relation to any object 
known, for in Mukti there exist no objects, then our author says:—) 

In the absence of an object of knowledge, there is absence also of 
knowledge itself. For there is no proof at all that knowledge can exist 
without an object to be known. 

(If knowledge can exist without an object to be known, then such 
an Atman would be like a pot that knows no object, though it exists. In 
that condition a pot would also be knowledge, for it has no object to be 
known.) 

(If the Advaitin says ;—But, in Mukti, the Atman has an object of 
knowledge, it has itself its own object of knowledge. It knows “1 exist 
it asserts “ I know myself* ” To this, the author says :—) 

There is no proof at all that the thing called knowledge (JfiAnara) 
can exist without an object of knowledge. 

(If you say that in Mukti there is an object of knowledge, what is 
that object ? Is that object separate from one’s own self, or is it one's own 
self ? It cannot be an object separate from one’s own self; for, accord* 
ing to the MAyavAdins, there is no other self-existing in Mokja, except 
one’s own self. Moreover, acc ording to the MAyAvftdins, only an object 
existing in the present time can become an object of knowledge, but in 
Mok?a there is no time, such as present. If you say that in Mok§a the 
object of knowledge is one’s own self, then the author says :—) 
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4 In Moksa one's own self is not the object of knowledge, for that is 
ifot the position taken ap by the M&y&v&dins; for they say the self cannot 
•be the object of knowledge, for then there would be confusion between 
the subject; and the object for the subject knowing would become the 
object known. 

. (Of one verb there cannot be the same noun, both the agent and the 
object.) 

(According to them, in Mukti, the Atman has the mere form of know¬ 
ledge, and if they believe that Atman knows itself, then it would come to 
saying “knowledge knows knowledge, " or knowledge itself is the subject 
of the verb “ knows, ” and is also the object of the same verb. Which 
comes to this, that the subject becomes also the object.) 

(Having thus established that there can be no knowledge without an 
object of knowledge, the author now proceeds to show that without a 
subject knowing, there can be no knowledge. According to the M&y&v&- 
dins, knowledge only is the form of Atman in Mukti, and knowledge 
cannot be the subject of any act of knowing. So, the.author says :—) 

. The M&y&v&dins do not admit that knowledge is agent to the verb ‘to 
know, * Ho experience/ &c. They do not say that knowledge knows itself. 

(According to them, there is no agent to the verb ‘ to know; , for, 
according to them, knowledge being the essence of Atman, there is no 
agent to the verb 1 know. 1 Therefore, if it be said that this very know¬ 
ledge, which is the essence of Atman, becomes the agent of knowing, then 
it is open to the following objection. Namely, then the M&y&vadins have 
to admit that knowledge has the power of becoming an agent; and that, 
consequently, it has the power of experiencing himself. But the M&y&vft- 
dins hold that in Mukti the Atman is Nirvisesa, or without any qualifying 
attributes.) - 

(In fact, according to the M&y&vadins, in the state of Mukti, there is 
no knower, nor an object of knowledge, but mere knowledge, ‘But what 
is the objection to such a belief V —they say. We reply : It is like 
this, that there is no subject matter of speech nor a speaker, yet there 
is a speech ; or there is no eatable! nor an eater, and yet there is eating. 
There is no place to go, there is ho goer, yet there is going. All these 
absurdities wll have to be admitted, if it be said that in Mukti there is no 
knower, nor an object of knowledge, but that still there is knowledge. 
Thus this also shows that there is no difference between the doctrines 
of the S&nyav&dius and of the M&y&v&dins.) ' 

(Nor is there any difference between these two schools in their 
methods of S&dhana* The S&nyav&dins say that the realization of the 
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Sanya is the method of getting Mukti. The M4yAv&dins say the reali¬ 
zation of Brahma-Advaita is the method of Mukti.) 

(The objector may say, “There is a third alternative. The M&ya- 
v&dins say that Brahman alone is the Tattva or the substance, but the 
Sunyav&dins do not believe in any substance. They say it isSfinyaor 
Void, there is no substance. Therefore, there is a difference in the reali¬ 
zation of a substance like Brahman, and in the realization of a non-entity 
like Void or J§unyam, Thus the objects sought by these two schools are 
different. One seeks Brahman, which is a substance ; the other seeks 
Sftnyam, which is no substance.To this, we reply ;— cc The Sfinyatn of 
the Siluyav&din has no difference from the Brahman of the M&yav&din. 
Why so ? Because as the author says :—) 

The Mayav&dins believe that Brahman has no attributes, and that, 
therefore, it is as good as a !§unyam or Void. 

(The &unyav&dins also say that their $&nyam is also Nirvisesa, 
They say ) 

*nf ii 

Admitting that there is no difference between Brahman and Sflnyam, 
because Brahman has no attributes, yet is it not possible that there may 
be difference between Brahman and iS&nyam in other respects? To this 
also, the author answers in the same words :— 

There is no difference between the »§&uyavadin and the M&y&v&din ; 
for the Sunyav&dins also admit that their Sfinya has no attributes, 
like the Brahman of the May&v&dins. For they say their S&nyam is 
Nirvisepara. (Thus 5dnyam and Brahman might be different, if there had 
be©U any differentiating attributes. A pot is different from a cloth, 
because of their possessing different attributes. But Brahman and Sftnyam 
cannot be different from each other, because Brahman has also no 
attributes and the Sfinyam has also no attributes; since both, having no 
attributes, there can be nothing to distinguish them. Therefore, both 
are identical.) 

(If you say there is difference in the attributes of Brahman an4 
$&nyara, then we ask, where is that difference ? If you say Brahman .has 
the attribute of creating, preserving and destroying the universe,. and 
that Sftnyam has no such attributes, to this the author rjaplieB again in the 
same words:—) . 
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“ There is no difference, because of the admission.” According to 
yon, May&v&din, Brahman does not create, etc., really. It is only an ima- 
ginary creation. The Buddha Brahman is not the canse of creation, for 
yon say it is Ignorance, supervening on Brahman, which is the cause of 
the creation of the universe. In this respect also there is no difference 
between the $dnyavAda and the MayAv&da. For the Sunyav&dins say 
that it is the supervening of Samvriti on Sunyara that there is creation, 
as in the following line :— 

w an: n 

Vi&v&k&rasft cha samvrityA yasya tatpadam aksayara. 

(In fact, there are no distinguishing marks between Sfinyam and 
Brahman.) 

If you say that Brahman of ours is Satyam, Jfi&nam, etc., to this we 
say, that these qualities of truth, knowledge, etc., do not exist in Brahman 
in the highest state. For M&y&v&dins hold that from a P&rarnarthika point 
of view, Brahman is absolutely attributeless. But—say the M&y&vadins— 
we believe in Brahman being opposed to falsehood, in Vyav&hArika world 
at least. For our doctors say :— 

i 

To this also, the author answers in the 3ame words ; Nirvisesatva- 
angik&r&t. 

The May&v&dins are really the same as the {§unyav&dins, for 
the latter also believe in these attributes of their Stinyam. They 
say :— 

srnwrcfifer eftafntff* mi n 

As Brahman is opposed to anritam (falsehood), jadarn (inert matter), 
so S&nyain is opposed also to j&dyam ; as Brahman is opposed to all 
faults ending in duhkham, so Sfinyam also is opposed to all faults of 
SaHTVfiti enumerated in the list ending with duhkham. So here also, 
there is no difference in these two conceptions. 

Nor is there any difference between Brahman and Sfinyam, in the 
possession by one of the attributes contradictory to the other . What are 
the contradictory attributes which you say distinguish them ? Is it that 
Brahman is existence (bh&va) and Sdnyam is abhava or non existence ? 
Or that Brahman is a substance (sattva) and Sunyam is a non-entity 
(a-sattva) ? Or that Brahman has goodness (guna) and fSunya has faults 
(db 9 a) ? Or that Brahman is to be sought (upAdeyam) and that Sdnyam is 
to be avoided (heyam) ? Or anything else ? This also is answered by the 
same Aphorism:— 
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There is no difference between Brahman and Sdnyain, because of the 
acceptance of attributes by both. 

The attributes of Bh&va, sattva, gunas,&c., said to exist in Brahman, 
are imaginary only (k&lpanika), and not p&rara&rtbika, The Sflnyav&dins 
also admit the possession of these attributes by Sflnyara. They say :_ 

SVOTifafWWurf *T * aww: II 

mw er qr ^ ii 

But—say the M&y&vadins—Why do you say that Brahman has no 
guuas ? Our Brahtnati has gunas. To this, our author answers by the 
same Aphorism :— 

Because by your admitting that Brahman is nirviSeja or without any 
attributes. 

Had Brahman possessed any qualities in the P&ramArthika state, 
then he could not be said to be nirvise^a. 

But—says the May&v&din—the very fact that there are two words. 
Brahman and S&nyam, shows that they must denote two different objects. 

We ask, what do you mean by the word Brahman ? Do you take 
this word in its principal sense or in a secondary sense ? If you take it 
in its principal sense, is it a derivative word, or a non-derivative word; 
or partly derivative and partly non-derivative ? It cannot be the first. 
For Brahman means, literally, “fulness of attributes,” as say the $ruti:—. 

wiTfir, ffMfurfarcc g«on n 

Why is it called Brahman ? because the attributes are in their 
fullness in him. 

And, according to your opinion, “ attributes ” cannot exist in 
Brahman. So the principal derivative meaning is not what you mean by 
Brahman. For, according to you, Brahman is Nirvisesa, it is unlimited 
by time, space and substantiality, it is only a greatness, a greatness 
without any attribute. The £&ny&vadins also admit such a greatness, 
without any attributes, in their $finyain, as has already been shown in 
the above quotation. Nor is the word Brahman used by you in its se¬ 
condary sense, because it does not prove your position, and it proves 
something against your position. As the word 1 pot 9 is applied to a 
substance having certain qualities, will you tell us what are the qualities 
possessed by yogi-Brahmen ? But, according to you, Brahman has no. 
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quality. So Brahman is a mere word with you, and you cannot describe 
it. In fact, you cannot explain the word which you are using. 

Thus, from all these reasons it can be .shown that Brahman is.not 
different from $dnyam. For gdny av&dms also say that $unyam cannot 
be described by words, as you say that Brahman cannot be described by 
words. There is this saying of the £unyav&dms :— 

Thus we have shown that there is no distinction in its essence 
between the Sdnyam of the M&dhyamikas and the Brahman of the 
M&y&vadins. Therefore, in their highest conclusion, there is no difference 
between these two schools. 

Having thus established the non-difference between the M&j&v&dins 
and the <£ftnyav{tdins, the Commentator concludes :— 

Athasftnyavadina eva tepi. 

Therefore, it follows, that the M&y&v&dins are also the same as $un- 
yav&dins. 

Therefore, pleasure and pain are not false and unreal, but they 
are real ; and, therefore, as the Jlva has pleasure and pain in whatever 
state he may be, he cannot be said to be Sam&na or unchangeable. 

(The author next explains the words Mud&, Pramudft and Jiuanda 
used in this Mantra :—} 

The word u JLnanda ” means the enjoyment of the bliss which is the 
real nature of the Self “ Atman •” hence spiritual bliss. The word 
“Muda** means the pleasure derived from the baser worldly objects, whilst 
“ Pramuda ” means the higher pleasure derived from the better class of 
worldly objects. 

This is also in the same book. 

MANTBA IV. 3 . 11. ' J 

U \\ II 

Tat* to that effect. tJpf Ete, these. ? 5 ?hf»T.' §Iok&h, the verses y the? 
mantras of the Vedas. mAfk Bhavanti, are. Hiranmayah, of 

golden hue ; or storehouse of pleasures and beatitudes. %ssRiff9: deposi¬ 
tory. • ^pleasure; of, beatitudes. swap Full. The eternally full-, 

store-house of aU pleasures and* beatitudes. . <5^1 Eklah r the, c#ief^the. 
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unique, Hamsah, the Wanderer, the Voyager (from Han, to 
wander ; with the affix %? 'A) one who wanders). JW: Purnsah, Puru$a ; 
the Param&tman. Svapnena, with dream or with Moksa, or with 

heaven. SSariram, the Jlva. The embodied one. * Abhipra- 

hatya, having joined. atfgtT: Asuptah, sleepless, dreamless ; one who 
knows no sleep or dreams • one who has no heaven for the reward of His 
karma, or one who gets no Moksa. The Param&tman is beyond the limits 
of Sarn&dhi, Svarga or Moksa. Supt&n, in the dreamy condition, or 

in heaven, or in Moksa. (Supply, Sarir&n after it). 

Abhich&kasiti, sees QJR j§ukram, (him) who has attachment through grief 
or ignorance; the Jiva. = grief. ^ = attached. Grief-bound. wrgra 

JLdaya, taking. Puimh. a^am. ^-Trs# St.h&narn, the place, the wakeful 
state ; the earth or the created world, ISti, comes down, 

ii, “ On this (point, proving the difference between the 
Jiva and the Lord), there are the following (authoritative) verses 
(Mantras of the Veda.) 

“ Having joined the Jiva with the dream condition (or with 
Susupti, or Svarga, or with Moksa, as the case may be), Himself 
remaining without sleep, He looks upon these Jivas so sleeping. 
Again (after showing these conditions of dream, etc.), He takes up 
the Jiva (sukram “ the grief-attached”) and returns to(the original) 
place (from which He had started, whether it was the waking 
state or the Bhu-loka or the Saihsara or Mukti). He is the 
Golden-hued Person, the Unique Wanderer.—262. 

Note .—This Mantra proves that the Muktas or Released souls even return to the world. 
Rut now they are co-workers with God. 

MADHVA’S COMMENTARY. 

(In this Mantra occurs the word S§ukra : it is thus explained by the 
Oommentator :—) 

The phrase Sukram Ad&ya in this Mantra means ** taking up the 
Jiva. n The word Sukra means the Jiva. It comes from the root 5uk, 
meaning grief, and ra, meaning attached to. He who is attached to grief 9 
orloves the objects which lead to sorrow, is called Sukra or sorrow- 
attached. It is the name of the Jiva. This is also in the same book. 

The word Hiranmaya, occurring in this Mantra, means He in whom 
is placed the fullness from eternity of all bliss. It is composed of four 
words,, namely, hi, meaning Hita or placed or containing; and ra meaning 
pleasure (Rati) and na meaning joy, maya meaning full and eternal. He 
Who in his essential nature has full and oternal joy and bliss within him* 

62 
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self. Or, this word Hiranmaya, may mean having the colour of gold. In 
both these meanings, it is a name of the Lord V&sudeva, having a golden 

hue* 

The word Ekahauisa occurs in this Mantra. It means literally one 
Swan. The word Eka means One, and denotes here the Supreme, and 
$he word ‘ hamsa 1 means swan or Spirit. Ham9a comes from the root 
Aan, to go. He who goes to or journeys through all the worlds, to this 
world and to the next world, is called Hamsa. Eka-hamsa therefore, means 
the chief Rover, the sole traveller, the highest goer. This is also in the same 
book. 

Note.— The Lord V4yu has also the form of a swan. He is also a great traveller or hamsa ; 
but the Lord VJsudeva is the chief. Therefore, He is called the Ekahamsa or the single swan 
of the chief traveller. 

(An objector may say, the Lord shows to the Jiva ail dream-objects, 
like elephants, etc., within the Jiva, because the materials out of which 
these objects are created are the Vasan&s or latent impressions, existing in 
the mind of the Jiva. These dream-objects do not exist outside of the 
Jiva, as is said in the following words:— 

mihrateg note*: srtaro asm ffa 

To this, the author answers :—) 

The Lord sometimes takes a portion of the Jiva with Him and goes 
out ; just as He did in dream take away Arjuna to the Kail&sa mountain. 

Note .—Only a portion of the Jiva is taken out of the body, by the Lord, in the dream 
condition ; otherwise, if the entire Jiva was to go out of the body, it would die. Moreover, 
the Jiva here does not mean the human Jiva, but the Deva Jiva. The human Jiva has no 
parts. The Deva Jiva can go out, in parts, from his body and leave a part of himself in the 
body, to maintain the bodily functions. What then becomes of the above words which say that 
dreams are generally created out of the Vasanas or latent impressions of the Jiva ? To this, the 
author answers :— 

As a general rule, the Lord shows the Jivas all the dreams inside 
the Jiva, and they are created out of the V&san&s of the Jiva. So there is 
nothing contradictory in the above verse, for it is in exceptional cases 
only that the Lord takes a Jiva partially out of his body, to another place, 
to show him the dream objects there. 

mantra IV. 3. 12. 

* n ^ ir 

gffliR Pr&gena, with the help of the Pr&na, i.e. } with a part of the 
Jiva; or it may mean—with the help of the chief of the Pranas. The 
Jjtva c>f a Deva has parts, contrary to that of a human Jiva. Avaram, 
.the inferior, beoause it is the outcome Qf the kerma. Kul&yara, the 
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body ; the nest. Kaksan, preserving; guarding. SPJcf: Amritah, the 

immortal. 3^: Purusah, the Purusa ; the Pararu&tman. JpSOTTH Kul&yAt, 
from the body, Baliih, outside. gfegrr CharitvA, going. (Supply. 

T&n Abhich&kasiti, sees them, /.e„ the Jivas ; or supply 
3«T: Sukrara&d&yapunah Kul&yarftpaiii sthAnaraeti, 

taking the Jiva that has attachment through ignorance comes back again 
to that place which is the body). *r. Sah, that. 3HT9: Amritah, the 
immortal. Hiranmayah, of golden hue. Ekah, the chief. 

fa: Hantfah, wanderer. 3^: Purusah, Puru§a ; the ParamAtraan. ** 
Yatra, where. fsnf Kamam, object of desire. £<l#lyate, iB known ; is 
inferred. Since the objects cannot be (Svatantra) or independent* 

it is inferred that there is some body else. 

12. “Guarding with a portion of the Jiva, the lower nest 
(the gross body), the Immortal having gone out of the body (with 
a portion of the Jiva, then brings it back again.) That Immortal 
Golden-hued Person, the Unique Voyager, knows whenever there 
is an object of desire (and makes such object known to the 
Jiva).”—263. 

MADHVA’S COMMENTARY. 

Therefore, there is nothing contradictory in the Mantra when it 
says that the Lord takes out the Jiva from its own nest, called in the 
Mantra bahih kuldya, while the body is called the lower nest. It is 
therefore “VahihkulayAt” in the text, meaning outside the body, which 
is not inconsistent with the previous theory. 

mantra IV. 3. 13. 

^qtfat qgR 11 

^^qifq sunn qw* 
u 

fa: Devah, the God ; the Paramatman. SvapnAnte^ in the 

dream condition ; in the place of dream. tTchch&vacham,. the 

high and the low ; the higher thought-forms as well as the lower. fifflTits 
ty&m&nah, having got ; having assumed the forms of elephants or anfcs,eto., 
created according to the thoughts, of the dreamer. «ift Bahfin*', 
various, ttupAni, forms ; thought-forms. $5% Kurute, makes 1 ; 

assumes Slf CFfca, and. Stribhih, women. gf £Uhe, ;wit&/in* thfe 

company of. Modamanah, taking pleasure. fa Iva, as if; 
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Uta, and. SfUlfllf Bhay&ni, the causes of fear. PaSyan, seeing. 

«fq Api, also. SOT Jaksat, laughing. $a Iva, as if. 

13. “ In that place of dream (Svarga, or Mukti, or dream), 

the God assumes various forms, by entering into higher and lower 
thought-forms created through the desire of the Jivas. There He 
rejoices, as it were, with women, and laughs, as it were (at the 
Jiva), when it is frightened at terrible sights (seen in that 
state.)”—264. 

„ MADHVA’S COMMENTARY. 

(The author now explains the words 8vapn&nte uchch&vacham 
iyam&nan, These words distinctly allude to the Jiva, for they mean 
entering into a higher or a lower body. How can these words be explain¬ 
ed as applying to the Lord ? To this, the author answers :—) 

The Supreme Person, the Lord of the world, entering into the 
higher and lower thought-forms created (from the latent impressions of) 
the Jiva, assumes various forms in thnt condition of dream. This is also 
in the same book. 

He (the Lord) rejoices there, as it were , with women. The force 
of “ as it were 99 is to indicate that the Lord is Himself the personification 
of all joy, and so His delighting in the company of women is merely 
allegorical. 

mantra IV. 3. 14. 

qsqfo ^ rf q*qra 

* qfaq^- 

Itedt mv* suu- 

?q*qra rnm ircqsnq q^q: *qq^Tm4qrir%Tsf 

fq^i^rrq arftra u u 

Asya, his ; of the JLtrnan. srr^Tlf Ai&tnam, pleasure-ground; 
the play-objects, the things seen in the dream condition, qstffa 
Pasyanti, (they) see. ^ Tam. him ; the Atman. Kaschanah, any 

one. a Na, not. qqufa Pasyati, sees, ^fa Ifci. a* Tam, him ; the Atman. 
Wmt Ayatam, one who has no energy ; one who Joes not exert ; to the 
unworthy: to the non-striving, a Na, not. ata&f Bodhayet, should 
explain ; should instruct, ffa Iti, so. *uj: Ahuh, (they) say; the wise 
aay. «ja« E?ah, he; the Atman, if Yam, whom, a Na, not. afanif) 
Pratipadyate, attains; reveals; becomes the object of knowledge. 
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Asmai, to him ; his. Durbhisajyam, difficult to cure or give a 

remedy ; injurious like a wrong medicine. ¥?3f<! Bhavati, is ; becomes. 3 
Ha, it is well-known. Atho, moreover, Khalu, indeed, trq: 

Esah, this ; this condition of wakefulness, or of deep slumber which the 
Jiva experiences. Asya, His ; of the Parain&tman. 

Jft garitadesah, wakeful condition. 3^ Eva, only ; a word for emphasis, 
srrg*. JLhuh, (they) say ; the wise say. ^Rf Iti. % Hi, because. 

Jagrat, while in the wakeful condition. qrRf Yani, whatever. q^fqRf 
Pasyati, sees. atRfT&ni, those, Supte, in the condition of deep 

slumber ; in sam&dhi. $Rf Iti. qq Eva, only. Supply q^qRr Pasyati, 
sees s?3l Atra, here ; in the condition of deep slumber or samadhi. vf 
Ayarn, this. 35*: Puru§ah, the Param&tman, *3fq3ltRr: Svayarnjyotih, self- 
illumed, All-light Himself. Himself is the solo light of the Jiva and not 
suns, &c. Bhavati, is. *?: Sah, that ; who has been instructed by 

thee. snf Aharn, I. Bhagavate, to thee. Sahasram, a thousand; 

a thousand of bulls and elephants, Dad&mi, give; make a present 

of. 3?ej: Atah, this. 3v«jf Ordhvam, after. Vbmok§aya, for Moksa, 

pure and simple. Brulii, say. ^f?r Iti. 

14. “ They, at the time of death or dream, see only the 

play-objects created by this Lord ; but no one, not emancipated, 
sees Him (the Creator of these), (why not then instruct all ?). 
They say—“ Let not the wise enlighten an indolent person, to 
whom this Lord is not an object to be attained. Such teaching 
acts like a good medicine wrongly administered.” They also 
say—“ This condition of sleep (of the Jiva) is, indeed, the same 
to the Lord as the condition of waking, for whatever the Lord sees 
in the waking condition (of the Jiva), He sees them also in the 
sleep (of the Jiva), because this Person is Kver-awake. He becomes 
Himself the sole Light of the Jiva in this condition of (Mukti, &c).” 

(Hearing this, the King said):—** I give you, Sir, a thousand 
(bulls and elephants). Speak on, for the sake of my higher 
emancipation (vi-moksa).”—265. 

MADHVA’S COMMENTARY. 

(The author, now explains the words “ people see his play-things, 
but not the maker of these play-things”). 

The Lord Kefiava, though performing all these acts (such as creating 
chariots, etc.), at the time of the death of the Jiva, or at the time when 
the Jiva is dreaming, yet He is not seen by the ignorant Jiva, But 



494 b$ihadA R AN TA RA- UPANlSAt). 

He is seen by the Mnktas, whether they are in waking condition 
or dreaming. 

(Is it not then necessary that a person, ignorant of the Lord, should 
be taught by the wise the true nature of the Lord ? True, every ignorant 
man should be taught the true nature of the Lord, but with this condition, 
that the man must exert to know the Lord ; therefore, the author says:—) 

The wise should not speak about the Lord Jan&rdana to those per¬ 
sons who are not striving (ayata) to know the Lord. Of that person, 
within the scope of whose knowledge the Lord Visnu never enters, 
of such a dull and unstriving sinful person, there is no remedy to cure 
him of his ignorance. In fact, the teaching acts like a good medicine 
prescribed wrongly. 

(Does the Lord ever sleep ? To this, the author answers x—) 

Even in time of dreaming, the Lord Vignu is always awake, for His 
essential nature is ever-wake-fulness. Whatever He sees in the waking, 
those very objects He sees even in sleeping ; because His form is eternal 
knowledge ; for such is the Lord Purusottama. 

(The Lord Vi§nu always being the light of the Jiva, whether the 
Jiva be in the waking condition, or dreaming, what is the necessity of 
saying that the Lord is the light of the Jiva in the sleeping condition ? 
To this, the author answers :—) 

Though the Lord is always the light of the Jiva, even in waking con¬ 
dition, when there are other lights also, like the sun, moon, fire,etc., yet lest 
there be any doubt in the minds of the ignorant people, that the Lord is 
not the light of the Jiva in his waking condition, therefore, the iSruti 
says that the Lord is always the light of the Jiva, even in the waking 
condition. 

Now, the Lord is independent, and He is the constant light to the 
Jiva. Whilst the Upani§ad says: “ Atrayam purusah svayatn jyofcirbha- 
vati,” “ Here (in deep Sarn&dhi) this ParamAtman becomes all light.** 
Why should the word Atra, “ here,” (in deep Sam&dhi) be used then ? This 
limiting word “ Atra ** has been used, because there may arise a doubt 

A 

whether the Lord alone is the Light or other things, such as Aditya, &c., 
serve as light in this state ; since the Jiva himself is not the light, being of 
a different nature from the Lord Visnu. In order to remove this doubt, 
this word Atra has been used. Had it meant that in the condition of 
dreaming, the Jiva is even as wide awake as in the condition of waking, 
then the word Asya in the Mantra would have been meaningless. For, if 
{he Jiva be as awake in dreaming as the Lord, then the Mantra would 
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have run thus :—Tad& esa svapnak&lo j&garita-desa eva. There was no 
necessity of using the word Asya. The force of Asya is U» remove the 
Jiva from the scope of this Mantra and to confine it to the Lord. 

(On hearing this, Janaka said, “ Vitnoks&ya brfihi, ** The question 
arises, was not Yajfiavalkya already teaching Janaka the path of Mukti? 
Why does Janaka say, ‘ Teach me for the sake of my Mukti.’ To this, 
the author answers :—) 

The teaching already given by Y&jnavalkya was also meant to con¬ 
duce to the Moksa of Janaka. What Janaka asks now is “ Teach me after 
this that especial doctrine which will lead to my Mukti. ’* For, such is 
the force of the particle Vi in Vimoksa. On this, there is the following 
authority of the Brahmatarka:— 

“ By seeing the Lord in the form fitted to one's capacity, every one 
gens Mukti. But further knowledge, by the fact of its being more know¬ 
ledge, conduces to the increase of happiness of that person who has already 
reached Mukti. ” 

The word ‘ Supta ’ in this Mantra refers to the condition both of 
dreaming and of dreamless sleep, and not only to the condition of 
dreaming. 

Note. —If th i word Supta referied only to the dreaming condition, then it would not 
have applied to the dreamless sleep, and the result would be that the Lord would be excluded 
from the other condition. Therefore, it follows that whatever the Lord sees in the waking 
condition, He sees that also in the dream condition, as well as in the dreamless sleep condition. 
The reason for this is that if there, by the word Supta, only the condition of Susupti be taken, then 
irt the condition of dream it would follow that the Lord was not awake. Therefore, Supta means 
the diearning and the dreamless conditions both. 

(An objector may aay :—-In tlie next Mantra it is said That Para- 
m&t man, indeed, in this blissful state (aarapras&da), enjoying and seeing 
what is holy and what is sinful and wandering (to and fro), cor»ie9 back at 
every time and in every Jiva (being), in order to cause the state of deep 
slumber (of the Jiva). Untouched is He by whatever He sees there in that 
state; for untouched is this Puru$a, or the Paratn&tman, ” In this Mantra, 
the word Sampras&da is taken to mean the condition of Susupti only, and 
not the condition of Svapna also. You have explained the word Supta as 
meaning both Svapna and Susupti. Therefore, the word Sarnpras&da 
should also bo taken to refer to this Supta condition, or the condition 
of framing and dreamless sleep both. To this, the author answers :—) 

In the next Mantra, the word Saraprasada, thongh it has for itis 
antecedent the word Supta to which it alludes, yet it must be taken to 
refer only tosu§upti, and not to. svapna,. This is..an.the authority ai 
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the Sabdanirnaya Where the reference is to both objects mentioned 
in a preceding text, there both the objects should be taken in the 
succeeding part also. Bat where it is not possible to take both objects 

referred to in the preceding part, there only one of these two is to be 
taken, and not both. The reference must be governed by the sense of 
the succeeding part.” 

MANTRA IV^3. 15. 

tc qiq q uh: nfaifam gq rh ^mFruSsr 

^tsstct 

II ^ II 

Cs 

Sah, that. qq: Esah, he; the ParamAtman. ^ Vai, indeed, 
Etasrain, this. SamprasAde, in the perfect (sam) restfulness 

(prasAde); in the state of mukti ; in the blissful state of Saraadhi or 

dreamless sleep. RatvA, enjoying; taking delight. Punyam, 

what is holy. q Cha, and. qrtf Papam, what is sinful. q Cha, and. 

|C^tT Dri§tvA, seeing, qq Eva, only, ■qfoarT OharitvA, wandering, 
Pratinyayam, at every time ; according to the law of periodicity ; or, it 
may mean, following the principle that there should be a change. qlrqlsqT 
PratiyonyA, in every being; in every birth. JSf: Punah, again, q?tfrMTq 
SyapnAntAya, in order to cause the dreamy state of the Jiva. qq Eva, 
only, wgqftl Adravati, comes or moves towards the dreamy condition. 
Sah, He ; the ParamAtman. qq Tatra, there ; in the state of deep slumber; 
in SamAdhi. Yatkifiohit, whatever. q?qp3 I’asyati, sees. 

Tena, by it. sr^qiUrf: AnanvAgatah, untouched, s*qfq Bhavati, is. ff 
Hi> because. Wf Ayam, this. J^q: Purusah, Purusa ; the ParamAtman. 
IKtn: Asahgah, without any attachment; untouched, Iti. qr^Tq^qq 

YAjnavalkya, Oh Yojfiavalkya. qqq Etat, it; what thou sayesfc. 

Evara, such. qq Eva, to be sure. *?: Sah, that; what has been instructed 
by thee. Sltf Aham, I. *?nq% Bhagavate, to thee, Sir. *Hnsr* Sahasram, a 
thousand (of bulls and elephants), qqrfq DadAtni, give; make a 
preseut of. Slq: Atah, this. 3N# Ordhvara, after, fqtfqrrq VirnoksAya, 
for Mokqa, pure and simple qq Eva, only, qff BrAhi, say. $fq Iti. 

15. “ That Person, indeed, in this peaceful state, enjoying 
what is holy and merely gazing at what is sinful, and wandering 
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(to rmd from), swings back, according to law (of periodicity), and 
(carries) to its proper body, every Jiva, in order to bring it to the 
state of dream even. Whatever (of evil) He sees there, He is 
untouched by it, for untouched is this Person.” 

“ Indeed, so it is, Yajnavalkya,” said Janaka. Ic I give thee 
a thousand (bulls and elephants); now speak on for the sake of my 
higher Moksa”.—266. 

MADHVA’S COMMENTARY. 

The word Syapn&nta in this Mantra means the place of Svapna. The 
word Anta means the plane. In the lexicon $abdanirnaya, it is said that 
the word Anta, Sfch&na, Sthala, V&sa, and PradeSa are synonyms. 

Note.—' The word Svapn£nta» therefore, docs not mean the end of dream state. On the 
contrary, it means the condition of dream state. Similarly, Bnddhanta does not mean the end of 
waking state, but the condition of waking state. 

In the words Svapn&nta and Buddh&nta, as used in the Mantras 15 
to 18, the word Svapna has been taken in a double sense; and it denotes 
the dream condition strictly called Svapna, and the dreamless sleep con¬ 
dition called Susupti. 

MANTRA IV. 3. 10. 

^ cJT ^ £|?T TOT 

TO ^ TO STT^TO 

ara? 

fir^T^sr sTftra 11 \\ \\ 

W. Sah, that. Esah, he ; the Parnm/ltman. ^ Vai, indeed. 

■SrFST* Etasmin, this. ^vapne, in the state of dreams. RatvA, 

enjoying ; taking delight. J**? Punyara, what is holy, ^ Oha, and qnf 
P&patn, what is sinful. <€T Oha, and. jgr DristvA, seeing, ipf Eva, only, 
^iftpsrr Gharitvft, wandering. srfeFWf Pratinydyam, at every time ; or, it 
maytmean, following the principle that there should be a change; accord¬ 
ing to the law of periodicity. irfintwir Pratiyony&, in every, being ; in every 
birth ; according to the womb or law of body. J*t: Punah, again, 
Buddh&nt&ya, in order to cause the state of what is called Buddhi ; in 
order to generate the state of waking-consciousness. 15* Eva, only. 

Adravati, comes back or moves towards (the dreamy condition). 

03 
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Flows back, swings back like a pendulum. Sah,He ; the ParamAtman. 
5151 Tatra, there ; in the state of deep dream. Yatkiflchit, what¬ 
ever. Pasyati, see j . Tena, by it. f: AnanvAgatah, 

untouched, Bhavati, is. fa* Hi, because. *rsf Ayam, this. 

Pnrusah, Purusa ; the ParamAtman. 3T*f*T: Asangah, without any 
attachment ; untouched, Iti. YAjfiavalkya, Oh Yajfiavalkya. 

Etat, it ; what thou speakest. Evarn, such. Ava to be sure. 

IV: Sah, that ; who has been instructed by thee, sff* Aham, I. ^ 
Bhagavate, to thee, Sir. Sahasram, a thousand (of bulls and 

elephants), qftlfir DadArni, give; make a present of. «ra: Atah, this 
Ordhvam, after. Brifhfrra Vimok§Aya, for Moksa, pure and simple, ^ 
Eva, only, srfjf Bruhi, say. Iti. 

16. “ That Person indeed, in this state (of dreams) enjoying 
what is holy and merely gazing at what is sinful, and wandering 
(to and from), swings back, according to law, and (carries) to its 
proper body, every Jiva, in order to bring it to the state of waking 
consciousness. Untouched is He by whatever (evil) He sees there 
in that state ; for untouched is this Purusa.” “ Indeed, so it is, 
Yajfiavalkya,” said Janaka. “ I give thee a thousand (bulls and 
elephants); now speak on for the sake of my higher Moksa.—267. 

MANTRA IV. 3. 17. 

^ TfcJT ^RrcJT f|oT 

tot ^ ^ to *srarr- 

u ^ 11 

R: Sah, that.. E§ah, he ; the Param&tman. ^ Vai, indeed. 

Utasmin, this. BuddhAnte, in the state of what is called 

buddhi or waking-consciousness. TW RatvA, enjoying ; taking delight, 
jvrf Punvam, what, is holy. ^ Cha, and Papam, what is sinful. W 

Oha, and. Dri^tvA, seeing. ijv Eva, only, merely. CharitvA, 

wandering. wfawTpf PratinyAyam, at every time; or, it may mean, follow¬ 
ing the principle that there should be a change. fsTCPlteTT PrativonyA, in 
every being ; in every birth. In accordance to its birth, jw: Pun ah, 
again. WjrtffT* SvapnAntAya, into the condition of dream. Eva, only. 

17. <l That Person, indeed, in this state of waking, enjoying 
what is holy and merely gazing at what is sinful, and wandering 
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(to and from), swings back, according to law, and (carries), in. 
accordance to its birth, every Jiva, in order even to bring it to the 
condition of dream.”—268. 

MADHVA’S COMMENTARY. 

(The author now explains the three verses 15, 18 and 17 in a sense 
applicable to the Lord, and not to the Jiva. Ordinarily, these verses are 
taken to refer to the Jiva ; and they aro then translated as follows:— 

15. Yajnavalkya said :—“That (Person) having enjoyed himself in that state of bliss 
(samprasada, deep sleep), having moved about and seen both good and evil, hastens back again, 
as he came, to the place from which he started (the place of sleep), to dream. And whatever In* 
may have seen there, he is not followed (affected) by it ; for that person is not attached to 
anything. ’’ 

Janaka Vaideha said :—‘‘So it is, indeed, Yajnavalkva. I give you, Sir, a thousand. 
Speak on for the sake of emancipation. ” 

16. Yajnavalkya said ;—“ That (Person) having enjoyed himself in that sleep (dieam), 
having moved about and seen both good and evil, hastens back again, as he came, to the place 
frdm which he started, to be awake. And whatever he may have seen theie, he is not followed 
(affected) by it ; for that person U not attached to anything .” 

Janaka Vaideha said:—“So it is; indeed, Yajnavalkya. I give you, Sir, n thousand. 
Speak on for the sake of emancipation.” 

17. Yajnavalkya said:—“ That (Person) having enjoyed himself in that state of waking, 
having moved about and seen both good and evil, hastens back again, as became, to the place 
from which he started, to the state of sleeping (dream). 

(The author explains it, therefore, in a different sense:—) 

Seeing even the good and evil conditions of the Jtvas, in their 
states of dream (and deep sleep), and in waking state as well, but always 
untouched by their sorrows (though participating in their joys), the 
Lord moves about again and again. 

Note .—The words ‘ again and again * explain the Mantras which describe the going of the 
Lord to the condition of deep sleep, then coming back to the condition of dream, then coming to 
the condition of waking, and again returning from waking consciousness to the dream state, and 
from dream to deep sleep state. Though there are three states through which the Loid vibrates, 
yet these three constitute but two banks, as said in mantra 18. Namely, the dream and deep 
sleep constitute one bank, and waking constitutes another. This, the author explains : — 

The dream and the deep sleep constitute one bank, and the state 
of waking constitutes the other bank. Between these two banks rnovos 
about this one Janardana, like a great fish in a river, now on the right 
bank and now on the left bank, but unattached to any. 

mantra IV. 3. 18. 

11 II 
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93 Tat, that. 931 Yatha, just like. Maharnatsyah, a large 

fish. yf Pftrvam, the one ; the forward =3 Cha, and. Aparam, the 

other; the backward. 9 Oha, and. 3^ LJblie, both. ^ Kfile, banks, 
(of a river). 9g99*f3 Anusaficharati, glides; plays. C[4 Bvam, so; 
similarly, Ayain, this. 3^9: P^rusah, Purusa; the ParacnAfcman. 

Wrfcf SvapnAntara, to the condition of dream. ^ Oha, and. pcfcf 
Buddh&ntain, to the state of what is called Buddhi or waking-conscious¬ 
ness. W Oha, and. Etau, these. Ubhau, both, sfal An tan, 

extremities. t\ nussficharati, moves. 

x8. “ And, just as a large fish moves along the two banks 

(of a river), now, in the one, and now, in the other, so does this 
Purusa move along between these two extremities, the state of 
dream and the state of waking.”—269. 

MANTRA IV. 3. 19. 

«n stt 

TSRrT 

9?r 35199% 

9 ^99 *91WT qs 9 T% u 11 

OT Tat, that; the example. 99T YathA, just as. $^*9: Syenah, a 
falcon, 9T VA, or. Suparnah, an eagle. 9T VA, or. Asmin, 

this. «fT«T$ AkAse, in the sky. faq^Qc* Viparipatya, soaring. «rf 9 ; 
SrAntah, being tired, 9$ft Pak§au, the wings. *f$c9 Samhatya, folding. 
3599T9 SallayAya, towards the nest, q9 Eva, only, fWq$ Dhriyate, 
goes ; floats down. & E van, similarly. 115 Eva, just. %t*i Ayam, this. 
JW» Puru?ah, Pnrn§a ; the Pai nni&tman. Etasmai, this, sfara 

Ant&ya, extremity ; state ; place. Dh&vati, moves. q* Yatra, 

where. 3 ®' Snptah, asleep. Kafichana, an}’. K&mam, object 

of desire. K&tnayate, wishes for. qfqsr Kafichana, any. 

Svapnam, dream. «T Na, not. Pasvati, dream. 

19. “ And, just as a falcon, or an eagle, after flying about 

hither and thither, in the air, becomes tired, and, folding his 
wings, floats down even towards his nest, just so that person (Jiva) 
(moving through waking and dream states becomes tired) runs 
towards that state, where, having reached the Blissful (Supta), he 
does not desire any desires, nor does see any more dreams.”—270. 
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MADHVA’S COMMENTARY. 

(The author now explains Mantra 10 :—) 

As a falcon, flying hither and thither in the sky, and becoming 
tired, goes back to his nest to get rest, so the Jiva, moving to and fro, 
through dream and waking consciousness, gets tired ; and in deep sleep, 
he enters into that Visnu who is called Su or All joy. The word Su denotes 
joy, or the Supreme Vi§nu, and going (Apti) to this Su or Visnu is called 
Supti. He who has reached the All bliss, is called Supta or the 
Bliss-attained. 

Note. —The words Yatra suptah na kanchana, etc., are now explained : — 

Having obtained him who is Su or All-bliss, and thus having become Suptah or bliss- 
attained, this Jiva does not desire anything else, nor does he ever pass through erroneous 
knowledge, as he does in dream condition. When such is the condition of the Jiv.i, when 
he reaches the I-.ord unconsciously in deep sleep, how much more must be the joy «»f that Jiva 
who reaches Janardana consciously in Mukti, wheie he has perfect knowledge of the Lord ? 

MANTRA IV. 3. 20. 

rTT SIT TfrTT qUT qiSUt qUT 

*ps*q qmsq fqpreqfft- 
q*q sra qtq ?Fmsr nR?rftqf*rftq 

fq^iqqfq qqfaq qqfq q$q gunjq q^q^r^qT- 
gFq^sq qq |q ?q qqfr- 

*qtfq q?q^ %xs*q q^r u n 

wm Asya, bis; of the Purusa. err: T&h, those ; well known, tjm: 
Et&h, these. H’t&» hit&. The Resting Place. The seat = nihitA,, for 

the Lord is seated here. 5TTJT N&raa, by name. WIS*: Nadyah, the N&dis, 
(the vessels), t Vai, indeed. qtfT Yathfc, just as. Kesah, a hair. 

Sahasradhd, a thousand times, fiw: Bhinnah, divided. fffTOr 
T&vat&, so much ; such. Artimna, very minute and small in size, 

in fineness. Tisthanti, remain ; are. $$34 6uklasya ; whiteness; 

by the Lord in that form which is white, jmf: Pfirnah, filled, occupied, 
pervaded (Supply—TIT*!**^ * OT 9%' and there is a Nadi, 

called Su§umn&, where this god of white colour retnajns asleep ; such is 
the interpretation given by Madhva in his (khand&rtha). Nilasya, 

of blueness ; by the Lord in that form which is blue. HfnWq Pingalasya, 
of yellowness; by the Lord in that form which is yellow. Haritasya, 

of greenness ; by the Lord in that form which is greOn. Lohitasya, 
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of redness ; by the Lord in that form which is red. WT Atha, moreover. 

Yatra, where ; in the NAdis of the throat. Enatn, him ; the 

dreaming self, wtffei Ghnanti, they kill ; the thieves kill. ^.Iva, as if. 

Jinanti, they strike ; they beat ; they overcome. Iva, as if. 
Hasti, an elephant ; the Jiva sees himself in the form of an elephant, tpf 
Iva, as if. VichchhAyayati, puts him to flight; chases. The 

Jiva sees as if some one is putting him, the elephant, to flight. 
Garttam, a pit ; an old unused well,&c. <TclRr Patati, falls into. ^ Iva, 
as if. YadA, when ; in which condition, Bhayam, the objects of 
fear. SfHF! JAgrat, like objects seen when awake, Pasyati, sees; 

perceives. Tat, that object. Atra, in this state. e?fetl3T AvidyayA, 
owing to the knowledge got from seeing the Lord Visnu. ( W. (Ah), 

the ParamAtman ; and fifSTT (VidyA), seeing). Manyate, sees, 

Yatra, where ; in Moksa or in deep slumber. Devah, a god. Iva, 

as if. *T5IT RAjA, a.king. ^ Iva, as if. Ahara, I. tEva, only. ^ 
Idam, this. Sarvah, whole ; fullness (according to one’s capacity.) 

As mi, am. Iti, thu9. Manyate, thinks, ft: Sah, that ; that 

state. Asya, his ; of the Paramatman. «TWs Paramah, best ; highest. 

&T*p: Lokafy, place. 

20. “ There are these vessels called, Hita (the resting 

places), in his (body). They are in minuteness as small as a hair 
divided into a thousand parts. They are pervaded by the Lord 
in His various forms of white, blue, yellow, green and red 
colour. (Among them in the vessel called Susumna, the Lord 
is in His white form, and brings on Susupti to the Jiva. In 
other vessels, He is in His other colours, and causes various 

dreams, such as) where the Jiva sees, as if (thieves) are killing 

him ; as if (somebody) is striking him ; as if he is an elephant, 
and (some one else) is pursuing him, or as if one is falling into 
a pit; or when he sees the objects of fear, as if wide awake. 

But all these he (now in Susupti) knows as caused by the 

thought (vidya) of the Lord, called Alpha («f). Where (in 
Susupti or Moksa) he thinks “ I am like a Deva, I am like a 
King, I am this fullness of all my capacities,” that is, His 
(Lord’s) highest • resting place (is in the Susumna Nadi of 
the Jiva).”—271. 

MADHVA’S COMMENTARY. 

(The author now explains why the N&dis are called Hit&:—) 
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These N&dis are called Hit&, because the Lord Bhagav&n lies hidden 
(Nihita) in these vessels of the human body. 

(The author now explains the words white, blue, etc.) 

The Lord Hari, having various colours, and assuming various 
forms, exists in these N&dis. Among these N&dis there is one called 
the SugumnA. When the Lord carries the Jiva to this SusumnA N&di, 
the Jiva goes to deep sleep or Susupti. But in the other Hit& N&dis, 
which spread through or exist in the region of the throat, the Jiva goes 
to the condition of dream. In other words, when the Lord carries the 
Jiva to these Hit& N&dis which are in the throat, then the Jiva dreams 
dreams. And in that dream condition the Jiva gets sometimes frightened, 
as he gets frightened in waking condition, when he sees terrible dream 
objects. 

(The author now explains the words tl Tad atra avidvayA manyate/ 1 ) 

(The word AvidyA here does not mean 1 ignorance / and the sentence 
does not mean “ he fancies through ignorance/ 1 The word AvidyA is a 
compound of two words ( w+feur) The word A means Visnu, and VidyA 
means knowledge. Therefore, the author says :—) 

By the syllable A is denoted Vignu, and by VidyA is meant the 
knowledge. The knowledge obtained through Visnu is AvidyA. Through 
this AvidyA, or the knowledge produced by Visnu, the Jiva dreams dream, 
as well as sees the waking objects. This is in the Mah&raim&msA. 

Note .—The seeing of dreams and of waking objects is caused by the knowledge of Visnu. 
^Because the Lord wills it or thinks so, therefore the Jiva dreams and sees the waking objects. 

The word Jinanti in the Mantra means c striking/ The word Vich- 
chh&yayati means 4 driving away 9 or 1 chasing away through fear, 1 as a 
person may drive away a mad elephant or other noxious animal. 

The words Aham eva idam sarvah asmi, mean * I am full 1 having 
regard to my capacity/ 

Note, —The phrase does not mean “ I am indeed this all, ” but it means “I am this 
fullness.” Sarva means “fullness.” 

The force of the word Eva in the above sentence is to denote— 
r I am this fullness 1 in the form of realization of my own bliss, untouched 
by enjoyments of sensnons material objects/ 

(The word ldam, a neater noun, qualifies a masculine noun, Sarva. 
How is this ? To this, the author answers :—) 

The word ldam is an adjective, qualifying the noun Sarvah, meaning 
fullness. Such a use of ldam is to be seen in other places also, as in 
the GKfcft 
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Here also the neuter noun, Idatn, qualifies the masculine noun, 
MahimAnam ; really it qualifies the neuter noun, Mahiraattvam. 

The Jiva, when realizing by direct knowledge his own fullness, 
then cries out, ° 1 am all this fullness.” 

(The author next quotes the following authority of $abdanirnaya, 
to show that the word Idam is sometimes used as an adjective qualifying 
a noun, and sometimes as an adverb qualifying a verb, and sometimes as 
an adverb qualifying an adjective :—) 

The word Idam is sometimes an adverb qualifying an adjective, 
(Bh&va Susa), sometimes it is an adverb qualifying a verb (KriyA SesaJ, 
sometimes it is an adjective qualifying a noun (PadArtha &esa), as in the 
following three examples respectively : 

(1) Idam raahimattvam, this greatness ; (2) TandulAn Idam pachati, 
cooks this, rice; (3) Idam Nilam, this blue thing. 

(An objector says :—Why explain it in this way ? Why not take 
these words Aham eva idam sarva asrai, in their plain sense—" I am all 
this.” To this, the author answers:—) 

(The illustrations of the King and the Deva show that this plain 
meaning is not meant by the Sruti, for neither a King, nor a Deva can 
ever become all this universe. 

The two illustrations of a King and a Deva are given for two 
different purposes. A Mukta is full just as a King is full. The fullness 
of a King is the fullness of enjoyment of worldly objects. The fullness 
of a Mukta is like the fullness of a King, so far as enjoyment goes, but 
not of worldly objects. The enjoyment of a Mukta consists in enjoyment 
of non-worldly objects or SvarCipa-Ananda. So it was necessary to give 
both examples. For the example of Deva shows that Svarffpa-Ananda 
is also meant. 

(An objector says,—If this is so, why give then the example of a 
King? The example of a Deva would have been sufficient. To this, the 
author answers :—) 

The illustration of a King is given, because he is physically and 
directly seen, while the existence of the Devas is known through 
Scriptures only, as is said in the Brahma-Tarka :— 

44 The condition of becoming sarva or all, means the attainment 
of th q fullness of all enjoyment (sarva-bhAva), and it does not mean 
becoming of the form of all objects (sarva-rApa) • in other words, the 
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fullness according to one's capacity, and through this relative indepen¬ 
dence, one is said to have become all, as a King or the hosts of Devas.” 

MANTRA IV. 3. 21. # 

q^r: mfrRTrtRT srqiffftfcR ^ 

wet* cifT ^qs>> 

SCfolSRcFW^ II ^ II 

«T¥T Asya, his ; of the Lord. ^ Tat, that ; well-known. Etat, 

this. Rftpara, form. The white form in the SusumnA 

Atichchhandah, beyond the chhandas ; more than what the Vedas 
can say. WTgOTTcJTf Apahatap&pmA, sinless, s?Abhayam, fearless ; 
having no cause of fear. ^ Vai, indeed. *|ri Tat, that • the likeness of 
that, qsri Yath&, just as. fsRqT PriyayA, dear; attractive. f^RT StriyA, 
by a wife. Samparisvaktah, embraced. ¥T|T* Bahyara, external. 

Kinchana, anything. ;f Na, not. Veda, knows ; becomes aware 
of. 1 ntaram, internal ; such as the feelings. *T Na, not. ipf Evara, 

in that way. qsr Eva, just ; exactly, 3T?tf Ayatn, this. 3 ^: Purusah, the 
Jiva. 5TT5^«T Pr&jnena, all knowing, Omniscient. STTcJRT AtmanA, by the 
Parm&tman. Sampari§vaktah, embraced. Both in dreamless 

sleep, in Sam&dhi as well as in Mukti. *r Na, not ¥T 5 T* BAhyara, external. 

Kinchana, anything. Veda, knows. *r Na, not Antaram, 

internal. 3RT Asya, his ; of the .Jiva, Tat, that ; well-known. 

Etat, this. Ruparn, form. SITfJOTf AptakAraam, that of one who has 
attained all the objects of desire; satisfied of all the desires. 
AtmakAmam, that of one whose sole object of desire is Atman, 
AkAmam, that of one who has no object of desire. 8 >kAntaram, 

that of one who is beyond the reach of grief, and, therefore feels happy. 
This word consists of (Sokantarn), where there is the end of grief 

and t (Ram), one feels happy,—from the root to take delight, and 
with the affix ¥ (da), one who. 

21. “ Verily, that form of His is beyond the Chhandas, 

beyond all evil, and beyond all fears. Just as one in the 
embrace of a dear wife does not know anything external, 

Q4 
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nor anything internal, so this Purusa (the Jiva), embraced 
by the All-knowing Self, does not know anything external, 
nor anything internal. That (form) of His is the consummation 
of all desites, where the Self is the only desire, the Desireless 
Form beyond the reach of grief (and therefore) happy.”—272 

MADHVA’S COMMENTARY. 

(Iti this Mantra occurs the word 1 Ati-Chhand&h which literally 
means beyond Ghhendas. Some explain the word Ohhandas as meaning 
* desire,’ and so this word means tc beyond all desire.s” But the Com¬ 
mentator explains it as follows :—) 

The Lord Hari is called (Atichhandas), because Hois beyond the 
rancre of the Chhandasor the Vedas. In other words, the Vedas cannot 
fully express the Lord. 

(The author next explains the sentence “ embraced by the Pr&jfia 

Self ”) 

This Jiva, in the condition of deep sleep and in Mukti becomes 
embraced by the Lord Hari, who is the Prajna Self or the All-knowing 
Atman. 

Note .—This shows that it is not only in deep sleep that the Jiva is embraced by the Lord, 
but in Mukti also. 

(The author now explains the sentence Apahatap&praa, Abhayam 
Rfipam, etc.:—) 

That form of Visnu which is eternal, fearless, free from all sins, 
in which all desires are fully satisfied, because he is Atma-KAma, who 
has His own Self as the object of desires, because He is all-happiness, 
who is free from grief, because He is always pleased with His own Self, 
and delights in His own Self, that form of the Lord Visnu is said also to 
be Sokantaram (free from grief). 

Note. —The Eternal Lord Himself is fearless and without sin (Apahatapapma). He is 
apta-klma, because He is full in Himself, because He is Himself all-bliss ; therefore He is 
Atma-kama; and He is 6’okantara, becanse He knows no $oka or grief, and He gives delight 
to others. 

MANTBA IV. 3. 22. 

SrerfqmtfqrTT UTrfTSUTrlT %T3ST 
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q%TS3rr%H*5jm<r mfoafarf rfr^T 

^sr% u ^ II 

s?3 Atra, here ; in Mok?a. fttar PitA, (formerly) a father. 

ApitA, no father. Bhavati, becomes. The fatherly feeling that 

existed before Moksa disappears. m^T MatA, (formely) the mother. 3mRTf 
AmatA, no mother. :LokAh, (formerly) the worlds. 3T^T$T»* AlokA^, 

no worlds. DevAh, (formerly) the gods, AdevAh, no gods. 

^18 VedAh, (formerly) the Vedas. AvedAh, no Vedas. Atra, 

here ; in the state of Moksa. Stena, (formerly) a thief ; one, who 

was a theif before, attaining Moksa. Astena, no thief. Bhavati, 

becomes. fT *T(T BhrunAhA, (formerly) the destroyer of the life of 
a child in the womb. AbliruaahA, no destroyer of child in the 

womb, ChandAlah, (formerly) a GhaqdAla ; a base born. 

AchandAlah, no ChandAla ; no base born, Paulkasah, (formerly) a 

paulkasa. Apaulkasal;, no paulkasa. Sramanah, (formely) 

^rarnana ; a religious rnendicant. ASramanah, no Sramna ; no reli¬ 
gious mendicant. ftrqg: Tapasah, (formerly) an ascetic. AfcApasah, no 

ascetic. Ananvagatain, untouched. gnfo Punyena, by anything 

which is holy. srtT?5|T*Tcf Ananvagatam, untouched. qT<fc? PApena, by 
anything which is unholy or sin. Tada, then ; in Mukti or in 

Sam&dhi. Hridayasya, of the Lord Visnu ; having attained the 

Lord. The word (Hridaya), consists of two words:— $?( Hrit, the heart, 
and sjqsr ayana, one who goes or is present. Therefore Hridaya, means 
one who is present in the heart, i.e ., Lord Visnu. SarvAn, all, 

&<>kAn, griefs, eftof: Tirnah, beyond. Bhavati, becomes. 

f* Hi. 

22. 41 Here (in Moksa, or in Samadhi), he who was a 

father before becomes (as if) no father ; a mother no mother ; 
the worlds, no worlds; the gods, no gods ; and the Vedas, no 
Vedas. Here, a thief becomes no thief ; a murderer, no murderer ; 
a Chantfala, no Chandala; a Paulkasa, no Paulkasa ; a mendicant, 
no mendicant; an ascetic, no ascetic. Untouched (is he) by 
what is holy, and untouched (is he) by what is unholy. Crossed 
are verily then all sorrows, (no sooner one enters into this Lord 
called) the Heart-dwelling.”—273. 

MADHVA’S COMMENTARY. 

(The author now explains the words “ then a father is not a father” 
etc:—) 
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Being in the embrace of the Lord, the father in Mnkti condition 
becomes as if he was not the father of the sons who are his heirs and whom 
he himself gave birth ; because he does not feel grief on account of the 
grief of his sons. Similarly a mother is no mother in that condition. 
Similarly those people, who in ordinary conditions have the notion that 
they belong to a particular world, like that of Pitri Lokaor Svarga Loka, 
do not entertain such notions in that condition and this is what is meant 
by the phrase ‘‘ the worlds are not worlds. ” Similarly “ the Devas are 
not Devas, 99 because in that condition, they cause from performing the 
functions of their respective offices such as producing rain, etc. Similarly 
14 the Vedas are not Vedas, 99 in that condition, in the sense that they 
lose their notion of being the Vedas. In other words, a person who 
thinks himself a personification of all the Vedas, loses that notion. 
Similarly “ a thief is not a thief, ” nor any other sinner a sinner in that 
condition, because the sinners when in the embrace of the Lord transcend 
the consequences of their sins. In other words, the sins cannot reach 
them and produce their effect on them. (In Mukti the person of course 
has left behind all sins because he has already suffered the consequences 
of his sins before entering into the condition of Mukti, and in deep sleep 
the sins are, for the time being left behind, and the Jiva in the embrace 
of the Lord does not suffer the results of his sins.) Similarly in that 
condition a Sramana is no longer a Sramana, because he has not to 
perform the obligatory duties of a Sramana, for he has risen above the 
rules of a Yati. So also a T&pasa is no longer a T&pasa, for the rules 
of a T&pasa do not apply to that condition. By the phrase <c He is not 
followed by good, ” it is meant that the undesirable good deeds of a person 
do not follow him in Mukti. In this way a Mukta, by the mere approach 
to Visnu, rises above all these worldly sorrows and sins, as well as above 
all worldly goods and duties. 

* Note .—This verse practically applies to the condition of Mukti, rather than to the 
condition of deep sleep. In fact the commentator clearly sa>s “ these sorts of things do 
not follow a Mukta when he enters Visnu.” It does not apply to the condition of susupti 
unless in a metaphorical sense. 

MAN TEA IV. 3. 23. 

qf ^ q*qfa qwt rTCST * f| Sfsjf- 
sjcqs^i ii ^ M 

«iq[ Yat, because. 8TV Brahma, the Param&tman. (This word is to 
be supplied from the context). cftT Tat, that ; a second thing, other than 
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himself, which is either an equal or superior. Na, not, q^rqfer Pa 6 yafci, 
sees. $ Vai, indeed. [There is another Padachchheda possible of this 
sentence. Instead of reading it as qg t qsqfa, it is read as qg 
•I q^qfrl. Then it would mean :—q§ Yad, because, fan Bvaitam, second; 
separate from each other, and separate from the Lord, a Na, not. q^fqRl 
PaSyati ; he see 9 . * He ’ refers to the Lord mentioned in the previous 
mantra as Hridaya or the Heart-dwelling, The whole sentence would 
then mean : u because the Lord does not see these as separate, (they are 
not different from the Lord).] ” q$qq( Pasyan, seeing, because he sees 
everything that exists, t Vai, truly. erq Tat, that; the second thing. 

•T Na, not. q^ufar^Pasyati, sees, ff Hi, because. Drastuh, of Hina 

who sees. S'* Dristeh, of the sight. Viparilopalj defect ; fault. 

ST Na, not. Vidyate, there is. «rfirinf*T?Ct 3 Avinflsitvat, on account 

of (His) being eternal, or on account of (His) faultlessneus. 3 Tu, there¬ 
fore. as* Tat, that, fjrfttf Dritiyam, second or equal. THJ Tatah, then 
Him. WWfl Anyat, other than that. «T iSa, not. Sjfe Asti, exists, fewrf 
Vibhaktara, hostile ; antagonist «Tfj Yat, whoever. Paiyet, should see. 

23. ‘‘(There is no second or equal to Him) because verily 
He does not see any such (equal being, and whatever He does not 
see, does not exist) : for to the All-seeing One (that does not exist 
which He does not see); because of the seer (the Lord) there 
can be no defect of seeing, since He is faultless. Therefore, there 
is no one equal or second to Him, so that He may see it as other 
than and separate from Him.”—274 

Note ,—This and the subsequent similar Mantras may also be explained thus. It 
was mentioned above that the Lord in His various forms of white, blue, etc., exists in vari¬ 
ous Ilita Nadis. This would suggest that the various foims of the Loid dwelling in these 
Nadis are different fiom one another; the Lord having the White form would be different 
from the Lord having the Red form, etc. Thus there would be difference between the 
various forms of the Lord. Similarly, Mantra 21 speaks of another form of the 
Lord which is apta-kama, &c., by the sentence “ that form of His is the All-desire-obtained form, 
etc. ” By using the genitive case “ asya ” “ of His ”, a difference is shown between the Lord and 
His Form. To remove these possible misunderstandings, this Mantra is revealed. The 
Pada-chchheda then is U 3 fciq, ST qSt' 3 %; instead of t ST^ST It means Because (the 

above-mentioned Brahman, called the Heart-dwelling) does not see these white, blue, etc., forms 
as second (dvaitam) or different from Himself, nor as diffeient from each other among themselves, 
therefore these are not different from Him. For He, being pa$yan or All-knowing, 
does not see those white, Blue, etc,, foims as separate If so, is this insentient world and the 
sentient Jivas also not different from the Lord ? To this, the fSruti says faWFH 

Because the Lord sees the world as separate from Himself, therefore, it is separate from 
Him. (But how is it that the mere thinking of the Lord makes a thing separate or non-separate 
from Him ? To this, the Sruti says), qffr JftJT f«TH& there “ never a 
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conflict (Viparilopa) between the knowledge (difti), of the Lord (drastri, the Seer) and the 
thing known—there is always a perfect agreement between His knowledge and the thing known. 
Because (Hisknowledge) is indestructible (not liable to obscuiation or obstruction)* theiefore (the 
world), is not equal to (or non-different from) Him, because He sees it as another and separate 
from Him. 

[According to the second rendering, the Mantra would stand 
thus :—] * 

23. “ Because, verily, the Lord does not see (any of the Hit4-dwelling 
Forms as different from Him, they are not separate from Him). Verily, 
He being the Pasyan (the All-seeing), does not see them as different, (and 
so they are not so); because there is never any discordance in the sight 
of the Seer (the Lord), for it is faultless. Therefore, these are not second 
to Him (but the same as He). (But as regards the world) because He sees 
it as another and distinct from Himself (so it is always different from 
Hi m)”—274. 

This reality of bheda (difference) being thus established, the position is further 
strengthened by Mantra 31. 

MADHVA’S COMMENTARY. 

(The author now explains the words Yadvai tanna paSyati ” etc. 
This Mantra is ordinarily translated as ; “ And when (it is said that 
there (in the Susupti) he does not see, yet he is seeing, though he does 
not see. For sight is inseparable from the seer, because it cannot perish. 
But there is then no second, nothing else, different from him that he 
could see. ,, The author shows that this explanation is not correct, 
because it is without authority, and so he gives his own explanation by 
quoting the authority of Brahma-Tarka :—) 

“ Whatever thing the Lord Visnu may not see, that thing does not 
exist; because He being the All-seeing, nothing can exist which does 
not come within the scope of His vision. (In other words, the very fact 
that the Lord does not see a thing, is proof that no such thing exists ; 
and as the Lord does not see any one as His equal, so there is no one 
equal to the Lord.) The Lord being of the form of eternal knowledge, 
for that is His nature, (so whatever is not known by the Lord cannot 
exist). Therefore, as the Lord does not know any one as His equal, so 
there is no equal to the Lord.” This is in the same bo>k. (The Brahma- 
tarka.) 

Note *—There is no second to the Loid Visnu, who may be His rival. Had there been 
a second who is His rival, the Lord Vijnu must have seen him; for He is All-seeing, 
himself being of the form of pure knowledge. A thing which he does not see cannot 
exist. No one there is such as sees the things that the Lord does not see. Brahma and 
other Gods that see only through the favour of the Lord Vifnu. So they cannot see 
what the Lord himself does not see. Moreover, all the Avataras are not looked upon 
by the Loul as His rivals but His own Self. lie is knowledge eternal, and so He has no 
error in Him. 
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In other words, whatever object is not seen by the Lord, that 
object verily does not exist at all ; because whatever object exists, He 
certainly sees every one of such objects. Nor is there any second seer, 
because there is no other person existing, who can see a thing, which the 
Lord does not see, or who can see a thing in a way contrary to the vision 
of the Lord. There is no person, who can see the world in a separate 
way, in the sense, who can see it in a way contrary to the seeing by the 
Lord, All see the world partially, but only to the extent that the Lord 
sees it, and in the manner that he sees it. Of course, it does not include 
the case of those persons who suffer hallucination, for a person so diseased 
sees a world or objects in a way contrary to the Lord. But a sane and 
healthy person always sees the world in conformity with the seeing of 
the Lord. Therefore no one sees anything which the Lord hos not seen, 
or which is contrary to the vision of the Lord. And this is the meaning 
of the text of the Sruti like the following :— 

N&nyatosti dra§ta, “ there is no other seer than Him/' (Brihad. 
Up., III. 7. 23.) 

“ Whatever is seen by the Lord, that thing alone exists, and not 
anything else. Because there does not exist any other seer who may 
see, (who has the power of seeing) anything, which is not seen by the 
Lord. Even high seers like Brahma and the rest, see objects through 
the grace of the Lord (they are not independent seers.) How can any one 
then see a thing not seen by the Lord, and how much more impossible 
it is to see a thing in a manner contrary to the vision of the Lord ?” This 
is also in the same book (Brahma-tarka). 

(The author next explains this mantra in a non-dualistic sense by 
showing that the Advaita doctrine taught in this mantra refers to the 
various Avat&ras of the Lord. These Avat&ras are not separate from the 
Lord, but are the very Lord Himself just as the various forms of the Lord, 
red, white, blue etc., seen in the Hit& N&dis are all one and the same form 
of the Lord, though appearing different. So the author gives another 
explanation of this mantra. This ha does by explaining the sentence 
&c., yadvaitanna pasyati etc., by reading it in. this way:— 

This sentence is not to be treated as composed of five separate 
words in ^ ^5 sf yat vai tad na pasyati/' as has been explained 

above, but it is to be treated as if the words were yat dvaitam na pasyati 
( ***! ) and then it would mean “ because whatever He does 

not see dvaita or duality/' Breaking the sentence in this way, the author 
explains this mantra thus:—) 
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Whatever person like the Avat&ras, etc , (or whatever qualities) the 
Lord does not see as dvitiya or separate from Himself, that person or 
quality is verily not separate from Him or separate from each other. 
Because the knowledge of the Lord is eternal; nor is there any (possibility 
of) error in His knowledge. 

Since the Lord in fact does not see all these Avat&ras of Him as 
separate from Him, therefore these Avat&ras are not second to the Lord, 
but they are the very Lord Himself. And because the Lord does not see 
these Avat&ras as His second, they are the very self of the Lord ; for the 
vision of the Lord is not subject to any defect or error, for the knowledge 
of the Lord is eternal. 

•* And whatever the Lord Visnu sees as separate from Himself, that 
object is verily seperate from Him,” This is also in the same book. 
And because the Lord Visnu even sees this whole universe as separate 
from Himself, therefore this universe has indeed a real and separate 
existence. This mantra, therefore, far from teaching that the world does 
not exist in reality, teaches on the contrary that the world is real, because 
the Lord sees it as separate from Himself. This is the proper explanation 
of this mantra. Otherwise the words, “ anyad vibhaktam 99 would be 
redundant in this mantra. 

Note .—If this mantra taught non-duality, then the words ‘‘na tu tad dviliyam asti ” 
c< because there is no second” would have been enough to prove non duality. What was 
the necessity of repeating the same idea by saying “ tato anyad vibhaktam yat pasyet ” “ that he 
may see anothei as separate. ” So these words could be spared. 

Nor is this world a mere notion in the mind of a Jlva produced by 
error. For there is no proof in the scriptures, showing that the world is a 
false conception, or a wrong notion. In fact, the text of the Git& already 
quoted once before rebukes those persons as Asuras who think that the 
world is false and not based on reality and that there is no Lord governing 
it. See the Gita, XVI. 8 % 333There are several 

other texts like these proving that the world is real. 

mantra IV. 3. 24. 

qf rrer TSIW T^T% 3 Tf3Tg?TT- 

33 Yat, because. MV Brahma, the Paramatman. This word is to 
be supplied from the context. 33 Tat, that ; a second thing, other than 
himself, which is cither an equal or superior. 3 Nft» not. Jighrati, 
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smells, t Vai, indeed. fggg Jighran, smelling; because He smells every¬ 
thing that exists, t Vai, truly. gg Tat, that; the second thing, if Na, 
not. BraRf Jighrati, smells, fff Hi, because. 5?rg* Ghr&tuh, of Him who 
smells. Ghr&teh, of the perception of smell. fggft&W Viparilopa^, 

defect; fault. g Na, not. fg«l3 Vidyate, there is. ttfggtf^TCgrg AvinAfiitv&t, 
on account of His being eternal, g Tu, therefore. gg Tat, that. 
Dvitiyam, second or equal, gg: Tatah, than Him. sitgg Anyat, other, 
«f Na, not. srftg Asti, exists, fg^gi Vibhaktam, hostile ; antagonist. gg 
Yat, who. fgEfg Jighret, could smell. 

24. “ (There is no second or equal to Him), because verily 

He smells no such (equal being, and whatever He does not smell, 
does not exist), for to the All-smelling One, whatever He does 
not smell cannot exist ; because of the Smeller (the Lord), there 
can be no defect of smelling, since He is faultless. Therefore, 
there is no one equal or second to Him, so that He may smell it as 
other than and separate from Him.”—275. 

24. “ Because the Lord does not smell (any of these forms as 

different from Him, they are not separate from Him). Verily, He being 
the Jighran (the All-smelling), does not smell them as different, (and so 
they are not so), because there is never any discordance in the smelling 
of the Smeller, for it is faultless. Therefore, these are not second to 
Him (but the same as He). (But as regards the world) because He smells 
it as another and distinct from Himself (so it is always different from 
Him).'*—275. 

mantea IV. 3. 25. 

Tir^sT^ufscrcscrer g g§ 

u^TS«rf|¥rTP h ^ n 

gg Yat, because. ggr Brahma, the Param&tman ; this word is to be 
supplied from the context, gg Tat, that ; a second thing, one other than 
the Param&tman. g Na, not. Rasayate, tastes. Vai, indeed, 

g Tu, therefore, gg Tat, that. fygW Dvitiyam, second or equal. gg* 
Tatah, than Him. spgg Anyat, other, g Na, not. srftg Asti,‘ exists, gg 
Yat, who. fggg> Vibhaktam, separate ; hostile. ?fiAg R&sayfct, mtfy 
taste. $ Vai, because. ?ggg Rasayan, one who tastes alb gg Tat, 
that second, g Na, not. Rasayate, tastes. 1 Here supply gggtffo 

TatnAsti, that thing does not exist, ffc Hi, because* Rasayituh, 

65 
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of Him who tastes. Rasayateh, of the perception of taste. 

Viparilopah, defect; fault. H Na. not. fqtrefr Vidyate, there is. tiRraiftlWHl 
Avin&sitv&t, on account of His being eternal. 

25. “ (There is no second or equal to Him), because, verily, 
He tastes no such (equal to Him, and whatever He does not 
taste, does not exist)) for to the All-tasting One, that does not 
exist which He does not taste ; because of the Taster (the Lord), 
there can be no defect of tasting, since He is faultless. Therefore, 
there is no one equal or second to Him, so that He may taste it as 
other than and separate from Him.”—276. 

25. “ Because the Lord does not taste (any of these forms as 

different from Him), they are not separate from Him. Verily, He being 
the Rasayan (the All-taster), does not taste them as different (and so 
they are not so), because there is never any discordance in thetasting 
of the Taster, for it is faultless. Therefore, these are not second to Him 
(but the same as He). (But as regards the world) because He tastes it as 
anothor and distinct from Himself (as it is always different from 
Him).”—270. 

mantba IV. 3. 26. 

TST^ST^TfajcSTT^rT cT^ cRtlS- 

u ^ 11 

*|?| Yat, because, qqr Brahma, the Param&tman ; this word is to be 
supplied from the context. Tat, that ; a second thing, one other than 
the Param&tman. w Na, not. Vadati, speaks. I Vai, indeed. 3 

Tu, therefore. Tat, that. Dvitiyam, second or equal. u?l: 

Tatah, than Him. Anyat, other. W Na. not. wfet Asti, exists. 

qH Yat, who. fqqqf Vibhaktam, separate; hostile. Vadet, may 

speak. $ Vai, because. Vadan, one who speaks all. ?P| Tat, that 

second. W Na, not. Vadati, speaks. Here supply Tatn&sti, 

that thing does not exist, ff Hi, because, qsg: Vaktuli, of Him who 
speaks. qq>« Vakteh, of speech. Viparilopah, defect; fault. 

i| Na, not. fqn% Vidyate, there is. wfqsnfiBi’qi^ Avin&sitv&t, on account of 
His being eternal. 

26. “ (There is no second or equal to Him), because, veri- 
ly, He speaks of no such (equal being, and whatever He does 
not speak of, does not exist), fop to the All-speaking One, 
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whatever He does not speak of, cannot exist ; because of the 
Speaker (the Lord) there can be no defect of speaking* since 
He is faultless. Therefore, there is no one equal or second 
to Him, so that He may speak of it as other than and separate 
from Him. ”—277. 

26. " Because the Lord does not speak (any of these forms is differ* 

ent from Him, they are not separate from Him). Verily, He being the 
Vadan (All-speaking), does not speak them as different (and so they are 
not so), because there is never any discordance in the speaking of the 
Speaker, for it is faultless. Therefore, these are not second to Him (but 
the same as He). (But as regards the world) because He speaks it as 
another and distinct from Himself (so it is always different from 
Him)”—277. 

MANTRA IV. 3. 27. 

*rf rPsT sswtm ?! ik ^rt: 

™ C C ^ ^ 

11 II 

Yat, because, srgr Brahma, the Parara&tman ; this word is to be 
supplied from the context. art Tat, that ; a second thing ; one other than 
the Param&tman. a Na, not. $T<Ulfa Srinoti, hears. ^ Vai, indeed, fj Tu, 
therefore. aa Tat, that, fjahf Dvitiyam, second or equal. ffcf: Tatah. than 
him. Anyat, other. *T Na, not. Asti, exists. Yat, who. 

fewiJ Vibhakfcam, separate ; hostile. Srinuy&t, may speak. t Vai, 

because. 6rinvan, one who hears all. Tat, that second. *T Na, 

not. fSrinoti, hears. Here supply aq snf^rT Tatn&sti, that thing does 

not exist, Hi, because, sflgi «§rotnh, of the hearer ; of Him who hears. 

Sruteh, of the perception of hearing. fggfHfrW Viparilopah, defect; 
fault, sr Na, not. Vidyate, there is. Slfirinf^regT^r Avin&sitv&t, on 

account of His being eternal. 

27. “(There is no second or equal to Him), bacause veri¬ 
ly, He hears no such (equal being, and whatever He does not 
hear does not exist), for to the All-hearing One, whatever 
He does not hear, cannot exist ; because of the Hearer (the 
Lord) there can be no defect of hearing, since He is fault¬ 
less. Therefore, there is no one equal or second to Him, so that 
He may hear it as other than and separate from Him.”—278. 



516 BRlHADARANYAKA-UPANlSAD. 

27. <f Because the Lord does not hear (any of these forms as differ¬ 
ent from Him, they are not separated from Him). Verily, He being the 
Sfiftyan (the All-hearing), does not hear them as different (and so they 
are not so), because there is never any discordance in the hearing of the 
Hearer, for it is faultless. Therefore, these are not second to Him (but 
the same as He). (But as regards the world) because He hears it as 
another and distinct from Himself (so it is always different from 
Him)*”—278. 

mantra IV. 3. 28. 

qf gqr q Tf 

qft%T^T TqqrftefiRTftRqrer J f|q>qqfer q%rc- 

i=qf|qq5 qJWqfa U II 

q^T Yat, because, qgr Brahma, the Paramatman. This word is to be 
supplied from the context. cf^T Tat, that • a second thing, one other than 
the Param&tman. q Na, not. Manute, thinks. # Vai, indeed. 5 Tu, 

therefore. Tat, that, ftqtef Dvitiyam, second or equal. 33; Tatalj, 
than him. Anyat, other. q Na, not. Asti, exists, Yat, 

who. fq«R|> Vibhaktam, separate ; hostile. Manyita, may think. ^ 

Vai, because. *Fqcq: Manv&nah, one who thinks all. Tat, that second. 
If Na, not. qg^ Manute, thinks. Here supply qqjfiftq Tatn&sti, that thing 
does notexist. ft Hi, because, itfg: Mantuh, of the thinker. Mateh, 
of the thought, fqqft^rq: Viparilopah, defect ; fault, q Na, not. 
Vidyate, there is. qfqqrf$7?qTq Avin&sitv&t, on account of His being 
eternal* 

28. “ (There is no second or equal to Him), because, 

verily, He thinks of no such (equal being, and whatever He does 
not think of, does not exist), for (o the All-thinking One* whatever 
He does not think of, cannot exist, because of the Thinker (the 
Lord) there can be no defect of thinking, because He is faultless* 
Therefore, there is no one equal or second to Him, so that He 
may think of it as other than and separate from Him*”—279. 

28. ‘‘Because the Lord does not Think (any of these forms as differ¬ 
ent from Him, they are not separate from Him). Verily, He being the 
Manv&na (the All-thinking), does not think them as different (and so they 
are not so), because there is never any discordance. Therefore, these are 
not second to Him (but the same as He). (But as regards the world), 
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because lie thinks it as another and distinct from Himself (so it is- 
always different from Him)."—279. 

mantra IV. 3. 29. 

*rf rra rra 

*r^r| it ^ U 

gg Yat, because. TO Brahma, the Paramafcman. This word is to 
be supplied from the context, Tat, that ; a second thing ; one other 
than the Paramatman. ^ Na, not. SpriSati, touches, t Vai, indeed, 

g Tu, therefore. rl^Tat, that, fggfar Dvitiyara, second or equal. g*: 
Tatah, than him. Anyat, other. 3 Na, not. Asti, exists, 

Yat, who. frog} Vibhaktam, separate ; hostile. Spriset, may touch. 

$ Vai, because. Sprisan, one who touches, all. Tat, that, 

second. g Na, not. Sprisati, touches. Here supply fig that 

thing does not exist, f$ Hi, because. Sprastuli, of Him who touches. 

Spristeh, of the perception of touching. fiprfiKfa*?: Viparilopah. 
defect ; fault. g Na, not. Vidyate, there is. sifiRtf^ltg Avin&sitv&t, 
on account of His being eternal. 

29. “ (There is no second or equal to Him), because, verily, 

He touches no such (equal being, and whatever He does not touch, 
does not exist), for to the All-touching One whatever He does 
not touch, cannot exist, because of the Toucher (the Lord) there 
can be no defect of touching, since He is faultless. Therefore 
there is no one equal or second to Him, so that He may touch it 
as other than and separate from Him.”—280. 

29. “ Because the Lord does not touch (any of these forms as* 

different from Him, they are not separate from Him). Verily, He being the 
Sprisan (the All-touching), does not touch them as different (and so 
they are not so), because there is never any discordance in the touching 
of the toucher, for it is faultless. Therefore, these are not second to 
Him (but the same as He). (But as regards the world, because He touches 
it as another and distinct from Himself (so it is always different from 
Him.)—280. 

mantra IV, 3. 30. 

uf rra firsn^mr rra Taraisroia h f$ 
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Ntaufef rr^TS^ff^ H II 

«Y^ Yat, because. ffgT Brahma, the Paramatman. This word is to be 
supplied from the context. Tat, that ; a second thing, one other than 
the Paraui&tman. ?T Na, not. f^fwRr Vij&n&ti, knows. ^ Vai, indeed. 
jTu, therefore. Tat, that. Dvitiyam, second or equal. TO: 

Tatah, than him. WTO Anyat, other. 5f Na, not. srfer Asti, exists. 
Yat, who. far*?*} Vibhaktarn, separate • hostile. fir3n5fi*TO VijAniyAt, may 
know. ^ Vai, because. fsriTITO Vij&nan, one who knows all. Tat, that 
second, if Na, not. pTORifa Vij&n&ti, knows. Here supply clHJflf^f Tat- 
n&sti, that thing does not exist, fg Hi, because. fTOTfJ? Vijfi&tuh, of Him 
who knows ; of the knower. firSJT#: Vijflateb, of knowing. finfi&n?: 
Viparilopah, defect j fault. * Na, not. \Hdyate, there is. arfrorfioWcf 

Avin&sitv&t, on account of His being eternal. 

30. “(There is no second or equal to Him), because* verily, 
He knows no such (equal being, and whatever He does not know, 
does not exist), for to the All-knowing One, whatever He does 
not know, cannot exist, because of the Knower (the Lord) there 
can be no defect of knowing, since He is fault-less. Therefore, 
there is no one equal or second to Him, so that He may know it 
as other than and separate from Him.”—281. 

30. “ Because the Lord does not know (any of these forms as 

different from Him, they are not separate from Him). Verily, He being 
the Vij&nan (the All-knowing), does not know them as different, (and so 
they are not so), because there is never any discordance in the knowing 
of the knower, for it is faultless. Therefore, these are not second to Him 
(but the same as He). (But as regards the world), because He knows it 
as another and distinct from Himself (so it is always different from 
Him)/*—281. 

mantra IV. 3. 31. 

TO Yatra, where, in denying the existence of another. ^ Vai, 
indeed, verily. Anyat, independent ; any other independent than 

the Lord. Iva, slightest, Syat, may be. TO Tatra, then, w**: 

Anyah, another ; a person other than the Lord, Anyat, another ; an 

object other than that not seen by the Lord, Pasyefc, may see. 

Anyah, another. WTO^ Anyat, other thing. Jighret, may 
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smell, Any ah, another. wq<T Anyat, other thing. Rasayet, 

may taste. »iwn Anyah, another. Anyat, other thing. q^qVadet, 

may speak. q*q: Anyah, another. Anyat, other thing. 

$jrinuy&t, may hear. Anyah, another, Anyat, other thing, 

qsqfa Manvita, may think or feel, qeq: Anyah, another. qsq^r Anyat, 
other thing. Spri&et, may touch, wq: Anyah, another. W*qq 

Anyat, other thing. fsroTTJftqrq Vij&niy&t, may know. 

31. “ When, indeed, there may exist the slightest independ¬ 

ence, as it were, then may another see another thing, another 
may smell another thing, another may taste another thing, another 
may speak about another thing, another may hear another thing, 
another may think another thing, another may touch another 
thing, and another may know another thing.”—282. 

MADHVA’S COMMENTARY. 

(This mantra 31 has been explained by others thus:—•“ When in 
waking and dreaming there is, as it were, another than the Atman, 
through the influence of avidy&, then alone can one see the other, then 
can one smell the other, then can one speak to the other, then can one 
hear the other, then can one feel the other, then can one touch the other, 
then can one know the other. 1 ’ In other words, this idea of duality is the 
result of avidy&. In Sugupti avidy& ceases its operations and so the false 
notion that another exists vanishes. The separations being due to avidyft, 
when avidyft stops, the separation becomes non-existent: and then it is 
said “ with what will he see whom?” Therefore, the preceding text also 
should be explained in thisadvaita sense, namely that in Sugupti, there is 
an absence of the world and so the world is unreal. The commentator 
combats this view:—) 

By saying that there is no other seer, (in mantra 23, it is not meant 
that the world is false, and the Atman only exists, but that) it means 
that the power of seeing everything belongs to the Lord only, and to 
nobody else. And so to emphasise this, the Sruti concludes by saying 

qq UT SFqfqq $qi^ &c. 

(But cannot this mantra have the meaning given by the advaitins? 
To this the author says :—) 

Otherwise (if the advaita explanation be taken) the (the second 
u anya” in) phrases STOtaeq^ qqi^[ &o., would be redundant. (The 
sentences fFq: q*5^[ &c., would be enough). 

(The other side may say, this second u anya” is necessary in order 
to remove the doubt that the objects of sight, smell, &Cr, are non-separate 
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from the agent seeing, smelling, &c. That is to say, that if the second 
“ anyat” was not employed in the $ruti, then it would mean that the 
object perceived was identical with the agent perceiving, but this is not 
the real meaning of the Sruti. It teaches the absolute non-existence of 
the object.perceived. So the second “ anyat 99 is necessary. To this the 
commentator says:—) 

W it' Wife I (When in order to remove the 

doubt lest the object of sight, &c., be taken as identical with the seer and 
so the second anyat is employed to qualify the agent seeing, then no such 
doubt can arise at all); for by asserting the separateness of one, it does 
not follow that the other is non-separate from it. (If the separateness of 
the agent seeing be asserted, it does not follow that the object seen is 
identical with the agent.. So no such doubt can ever arise). Therefore 
(under advaita explanation) the second “anyat” in this mantra would still 
remain useless. 

Or, it may be thus explained. If the advaita explanation be accept¬ 
ed, then both " anyat 99 in this mantra become useless. The mantra would 
convey its full advaita sense if it stood thus :—HUT a* 
^TO*fcT &c. “ where there is another, as it were, there he can 

see, smell, taste, &c. 99 This would be sufficient, and both the words 
WltesgST so often repeated are useless. 

(The other side may say the first “ anya ” is necessary in order to 
remove the doubt that the mantra taught the identity between the agent 
seeing and the object seen. To this the commentator answers :—) 

sc tgr" wwfe i 

By asserting the separateness of the one (i.e., of the object) there 
does not follow the non-separateness of the other (the knower or the 
perceiver). 

(If it be said that the first “anya” is necessary in order to emphasise 
the meaning, then the second “ anyat 99 becomes unnecessary, and so the 
author says :—) 

Even then the eecond word “ anyat ” would still remain useless. 
(For the separateness of the object was established by the first ‘ anya 1 in 
the sentence ^W^Tfe^ ). 

(An objector says:—If the mantra stood only thus «T9I 

as you propose, then it would mean that where there is 
not the separateness caused by avidyft, there the Anya, namely, the 
Atman, does not see, smell, &c. This wonld merely prohibit the fact of 
seer-hood, &c. But this is not what is meant. The r$at meaning is thq>t 
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even in the state where there does not exist the separation cansed by 
avidy&, and even where there is the absence of any other seer, the j£.tman 
is still the seer. The second u any a” is necessary in order to show that in 
the state where there is absence of the separateness caused by avidy&, th? 
mantra teaches that there is no object of sight there, except one’s own 
self. In fact the mantra teaches that in that state the Atm& sees its own 
self, so the second “ anya n is necessary. To this the Commentator 
answers :—) 

In the opinion of the MAy&v&din, the Atman has not the quality of 
preception, etc., in that condition of pure Atmanhood, for their doctrine 
is that the so-called perception by the Atman is due to Avidy&, and even 
if the Atman may somehow see itself as its own object of vision, yet 
according to M&yavadin, Atman can never taste itself or smell itself, etc., 
but the mantra says the Atman tastes another, smells another, &c. 

Therefore, whenever there may exist the slightest independence in 
any other being, there it is possible that another person, separate from 
the Lord, may see something as different from what the Lord sees. 
But there is, as a matter of fact, no such trace of independence in any 
person. (The inanimate matter, of course, has no independence of its 
own. All its movements are absolutely governed by the will of the Lord. 
The animate beings possess some semblance of independence, but that 
so-called“ free-will” is also not independent of the Lord, but governed 
by the Lord, Therefore, the Sruti says “ another does not see another.”) 

The word Iva in “ Anyat Iva ” means slightly , that is, even the 
slightest independence. Such a use of the word Iva is to be found in 
sentences like the following :—Rajffah prithag iva bhrit- 
yah, etc. 

In the lexicon called the i&abda-nirnaya it is said that the word Iva 
is employed to denote comparison as well as to denote smallness. 

(The word Anya has been explained by our author as meaning 
independent agent. For this, he now gives an authority :—) 

In the same book, it is said that the word Anya is employed by the 
wise in four senses : (1) to denote difference in the essential form of one 
object from another, (2) to denote independence, (B) to denote opposition 
and (4) to denote difference. As an illustration of such a use of the word 
Anya and of Iva two further examples are also given, 
wiwrr: u 

greq ftrc Hi f fr fe u 

(The author having explained this mantra so far in his own words, 
now quotes an authority for his explanation :—) ' 
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In the MahAtn!m&HiB& it iB thus said i—• 

11 There is not an atom of independence either in Prakriti or in 
Pnrusa, because they are always under the will and government of 
the Lord Visnu. What can there exist which is not seen by the Lord, 
and who can see a thing not cognised by the Lord.” It has been also 
said in the Mah&mtm&ras&:—“ The Lord Hari, in whom there is no error, 
sees the Avat&ras or incarnations (such as R&ma, Kri§na, &c.) as not 
different from His ownself; and He sees the other beings (Jivasj and 
objects as different from His ownself. It is therefore, the beings and 
objects that have been spoken of last are quite different and separate 
from the Lord Himself. For, when one sees something as different from 
his ownself, it can be rightly said that the seer and the thing seen can 
never be one and the same. There are six kinds of taste. No one has ever 
tasted something of the seventh kind of taste, so the seventh kind of taste 
can never be said to have existence. The Lord has the enjoy ment of all His 
senses in Himself. Had there been no external world in existence—how 
can we say that in Moksa, all creatures subsist on a fragment of His bliss. 
(Any&ni Bh&t&ni M&tr&m Upajivanti)? 

[An objector may say that the axtracfc given by you (t any&ni 
bh&t&ni &c.”, does not refer to Mukta jivas, but to the jvas in Saas&ra. 
To this the author answers :—] 

This passage occurs in a chapter or context which treats of moksa, 
and so we say that the Muktas even subsist on a reflection of His bliss. 
Even the Lord B4dar4yana has taken that passage as referring to the 

Maktas, in his 6dtram^<r«r«hr^rtc^rff7T^^ &c. 

mantea IV. 3. 32. 

ipfer *qrxx%ra 

qx^rq^q i^qreq q*qx nra^qx*q qvxx 
*q|^xs*q q^xsta xj^xs^q q*q sxth^ 
xraxR qx^rxgqsftqFq n ^ u 

Salile, in waters ; in the Prakriti. Or, the word may be 
Salilah, playing—Saha, together with, and Lil&, play. ips: Ekah, 
only one; without a rival. sxffT Advaitah, without a second, Drafts, 
the seer; the Lord Visnu. Bhavati, remains ; is. Samr&t, 

sovereign, Esah, he; the Atman JTiTSXtq*: Brahmalokah, one having 
hia kxiowledge fully developed. The Perfect Intelligence ^ fffr Brahma, 
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fall. sftas Lokah, knowledge; of fall knowledge). f[fir Iti, in each a way. 
f Ha, formerly. crT93$?crs Y&jfiavalkyah, Y&jfiavalkya. <pf Enam, him; 
Janaka. VT^TOrcf AnusaS&sa, instructed, wer Asya, his ; of the Lord 
Visnu. qqr Ef&, this. nHi: Gatih, movement; range. q*m ParatnA, highest, 
best, because all-pervading. Asya, his; of the Lord Vijnu. «ptf Ef&, 

this. 9*qq[ Sampat, wealth ; perfection* q**Tr Parama, highest, bacause 
inexhaustible. Asya, his ; of the Lord Visnu. qq: Esah, this. Aqt: 

Lokah, knowledge, qw Paramah, highest, all-comprehending. HW 
Asya, his ; of the Lord Visnu. qq: E§ah, this. 3U*fq: Anandah, pleasure ; 
happiness, q^: Paramah, highest; because full and perfect, spqrfq 
Any&ni, other. Bhfit&ni, beings ; BrahmA and other Mukta Purusas. 

ijciqq Etasya, his ; of Visnu. qq Eva, only, qtt*fq^q Anandasya, of the 
bliss, tnsrrqt M&trarn, a very small drop or portion (of the nature of 
Reflected image). iqiftsffff Upajivanti, enjoy. 

32. 0 That One Seer, sporting in the Waters (of space), 

exists without a second. He is the Perfect Intelligence, O 
Sovereign. 0 Thus did, formerly, Yajnavalkya teach him (Janaka). 
“ This movement of His is the highest, (because the most far- 
reaching) ; these riches of His are the highest (because inexhaus¬ 
tible) ; this Intelligence of His is the highest, (because all-compre¬ 
hending) ; this bliss of His is the highest, because, verily, on a 
fragment of this bliss of His all other beings subsist. 0 — 283. 

MADHVA’S COMMENTARY. 

When in the Great Dissolution Prakriti pervades the whole world in 
in the form of water, and no other sentient being exists but the Lord, 
it is then that the Great Visnu and Visnu alone exists (and moves on the 
surface of the waters) and thus He is the one Seer in Water. He is 
(Advitiya) or without a second or peer, for, there is none who can oppose 
Him as a rival. He is called qqr. (Ekah) or One, because there is none 
who may be called equal to Him. He is called Brahmaloka (Brahraa= 
Perfect, and loka = Knowledge) or All-Wise, for the knowledge of the 
Supreme Person is infinite. He is called parama gatih or supreme motion 
because He is present everywhere. The sway of Vi$nu is all-pervading. 
He is said to have qwr (ParamA sampat), for all (the six) W 

(Aisvarya) are in full development in Him. He is said to be q?iftqftq»t 
(Paramoiokah) on account of His knowledge (loka) about everything 
being the highest. The meaning of the word sftq, (loka) is knowledge. 
Visnu is said to be q?9T *rrq?q (Parama &nanda) because He is qqgsg 
(Svatantra) or independent, and because He is full in'all tbe qualities, 
it is therefore, His bliss is said to be the highest or infinite. All the 
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Muktas, from Brahma downwards, enjoy only a reflection of 'His bliss, 
more or less bright according to their grade. The universal rule is that 
t*he bliss Which BrahmA and others enjoy, varies according to the grades 
of their Mukti and their capacity. The word in this mantra was 

taken.in the locative case and explaine as “ in the water (of Prakriti 
at ' the time of Pralaya). 99 But it may be in the nominative case also as 
and-then it would mean "with LilA.” The long ^ of^ft^ris shortened 
a£ a Yedic anomaly. 

MANTRA IV. 3. 33. 

; * qqcq^qRTqqfq: 

qfqfg«q%q?ih qg^qroi mn 3?R?$tsq 

$ ajff Br^rrt- 

^ 9jrf fqrf^T T3R<qV^RRR^T: q TJ%\ 

^qd^BSTR^isq^qq JRqsfetqs sjr?3[t: q 
ssd^qRRR^T ^ qstfqr ^ sr 

q^STRTUR^T: q ^5 3TT*TR^qRRR5^T q^ 

^ SRRolR^qRRR^T: 
q tps: qsuqmqte 3 tr?|t ^ sqTfq%sf 
nsrrqfrote str^t: q 
STR^T q^f^lftr^T^fil^TS^Rf^TSqq ^ 
3TR?$ qqiRR fxqrq qifTSRqq: %T5f 

qqq% qfqr ^T*qq ^^fq^rtqqytrqqf qifR- 
qq^X fqqqfq^H ^qRt irni qqv^T qX5%=q 
r^tt^R Il l'll 1 

*?: Sah, he. q: Yah, who. qg'sqTqtf Manu§y&nAm, among the best of 
men ; among the chakravartins or world emperors, qr^f* RAddhah, 
liberated; Mukta and Perfected One. fT*g3[ : Samriddhah, one who has 
attained all that caii be attained by human means ; fully liberated. 
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Anyesfim, of other people. stfagfo: Adhipatih, over-lord ; Master, on 
account of giving religious instructions to them. Manusyakaih, 

resulting from hatnan deeds, such as giving away gifts, &o. Sarvaih, 
all. Bhogaih, with eujoyments. Sampannatamah, rich ; 

wealthy, W?r Bhavati, is. Sah, he. ngwftmt Manusy&ijAm, among 
men. qW: Paramah, highest, wf?: Anandah, bliss. sm Atha, again. 
% Ye, those, ^atara, hundred ; hundred-fold. Manu§yAnAm, of 

men • human. AnandAh, pleasures ; bliss, Sah, that, ijsp: Ekah, 

JitalokAnam, that have got BrahmajnAna (5T3I5TR) such as suits 
their capacity ; Muktas. Loka means wisdom. Jita = mastered. Jita-lbka', 
therefore, means one* who has conquered or mastered wisdom, i.e., become 
a Mukta. Loka thus means Mukti. fqijqiT PityinAm, of the Pitris ; of the 
Bathers. Hffty Anandah, bliss. Atha, again. % Ye, those. 
Satam, hundred ; hundred-fold. JitalokAnarn, of those who have 

mastered wisdom, fifcjqjt Pitrinara, of the Pitris ; of the Fathers. awf^T: 
AnaudAh, pleasures, blessings. Sah, that, f£ 3 p: Ekah, one. Oan- 

dharvatake, in the Gaudharva mukti ; of the Gandharvas in their Mukti. 

Anandah, bliss. am Atha, again. ^ Ye, these, SCtff £atAm, hundred ; 
hundred-fold. Gandharvaloke, of the Gandharvas in their 

Mukti, AnandAlj, pleasures; bliss. *?: Sah, that. Ekah, one. 

KarmadevAnAm, of the god of rituals, wf^i Anandah, bliss ; 
pleasure. ^ Ye, who, q»7TQH KarmanA, by deeds; by the merit of their 
deeds. $qcsf Devatvara, godhood. Abhisampadyanfce, gain ; 

earn, am Atha, again. % Ye, those, qTft* 5§atara, hundred ; hundred-fold. 

KarmadevAnAra, of the god of rituals, afrw^r: Anand&h, pleasures; 
bliss. W Sah, that. Ekah, one. tTHTR^Rf AjAnadevAnAm, of the 
best among the born ; devas such as Indra, &c. Anandah, bliss ; 

pleasure, m Yah, he ; they. (This and the following words, though in 
the singular number should be taken in the plural sense ). ^ Oha, again. 
sftPfR: Srotriyah, such as have gained the real knowledge of the Vedas ; 
hence a Mukta. 3Tff*R: Avrijinah, free from misery and sin, K$T¥|(;!r* 
Akamahatah, free from desires ;,such as are not troubled by desires. WJ 
Atha, again. % Ye, those, qrtf !§atam, hundred ; hundred-fold. 
AjAnadevAnAm, of the best among the born. tTR'^T: AnandAh, pleasures, 
bliss. <r. Sah, that, iEkali, one. JT3iqfa%r% PrajapUtilokb, of the Praja- 
patis in their BrahmajfiAna or Mukti. STTify: Anandah, pleasure ; J>liss. m 
Yah, who; they. * Oha, again., sftfiiq: grotriyah, such as haye gained 
the real knowledge of the Vedas., trffo*: Avrijinah, free from misery. 
WSWWS AkAtnahatah, free from desires ; such as are not troubled by 
desires. am Atha, again. Ye, those* JKf Satam, hundred ; hundred-fold. 
snttqf3§T$ Prajapatiioke, of the PrajApatis in their BrabtnajfiAna or Mukti. 
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Anand&h, pleasures ; bliss. 9: Sah, that. Ekah, one. 

Brahmaloke, in the knowledge of the Brahman; in Makti. Anandah, 

pleasure; bliss, q: Yah, who; they. w Oha, again, srtfaq: Srotriyah, 
such as have gained the real knowledge of the Vedas. tlffwir: Avrijinah, 
free from misery. Ak&mahafcah, free from desires. Atha, 

now, Esah, this. Eva, alone, qw Par.tmah, highest. 

Anandah, bliss. Ijg: Esah, this. Brahmalokah, fully developed 

knowledge; Mukti. Perfect Wisdom. Sarnr&t, Oh Sovereign, 

lti, thus, f Ha, formerly. UtST^W: VAjfiavalky ah, YAjfiavalkya. nn 
Uv&cha, said. 9: Sah, that; thus instructed by thee. «r£ Ahara, I. 

Bhagavate, to thee. Sahasram, a thousand (of bulls and 

elephants.) qqrftf Dad&mi, give; make a present of. w<r: Atah, this, 
arwf Ordbvam, higher than fatitQTW Viinoks&ya, for Mok$a proper. qj 
Eva, only. Ijffc Brfihi, say. Tti. Wf Atra, here ; on Janaka’s making 
farther request, f Ha, certainly. Y&jflavalkyah, Y&jfiavalkya. 

BibhayArichak&ra, got afraid, Ie3t he should ask about the 
mystery of attaining his own Mukti. iNuft Medh&vi, intelligent ; sharp- 
witted. W5W RAja, the king. Sarvebhyah, all. Tebhyah, 

among them. Among Asvala, &c. M&m, me. Udarautsit, 

has a fast hold on me, on account of my superiority. 

33. He who amongst men (world-Emperors) is Perfect 
and completely liberated, and (by being teacher) of other men, 
has become their over-lord, who is most fully endowed with 
all human enjoyments, he amongst men has the highest 

beatitude. 

“ Again, a hundred of these beatitudes of men is one 
beatitude of the Pitris, who have mastered the Wisdom (and 
become Muktas). 

“ Again, a hundred of these beatitudes of the Pitris who 
have mastered the Wisdom, is one beatitude of the Gandharvas 
in Mukti (loke). 

“ Again, a hundred of these beatitudes of the Gandharvas 
in Mukti, is one beatitude of the Karma-Devas, who attain 
Devahood through merit (and must consequently be Muktas). 

“ Again, a hundred of these beatitudes of Karma-Devas, is 
one beatitude of the best of tl* Born-Devas, who are Srotriyas 
(Muktas), free from sorrow and untroubled by desires. 
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4 ‘ Again, a hundred of these beatitudes of Born-Devas is one 
beatitude of the Prajapatis (Pasupatis, Rudras, &esas) in Mukti, 
who are Srotriyas, free from sorrow and untroubled by desire. 

“ Again, a hundred of these beatitudes of Prajapatis is 
Mukti, is one beatitude of Brahmas in Mukti, who are Srotriyas, 
free from sorrow and untroubled by desire. 

“ Now (since Brahmas and the rest subsist on a fragment of 
his beatitude), this (Supreme Self) alone is the highest beatitude. 
This is the perfect Intelligence, O Monarch.”—Thus spoke 
Yajnavalkya. 

Janaka said :—“ I give you, Sir, a thousand (oxen and 
elephants). Speak for my further enlightenment.” 

Then, verily, Yajnavalkya became afraid, thinking “ this 
King is intelligent, as he has confined (himself to) me out of all 
these (questioners, like Sakalya, &c.) ”—284. 

MADHVA’S COMMENTARY. 

(Lest one should mistake that these grades of beatitudes refer to 
saa!9&ri or bound jivas, the author shows that they refer to various grades 
of muktas, and not to bound souls. Therefore, the author says:—) 

u The bliss that the Mukta Ohakravartins (world-emperors) enjoy is 
one hundred times greater than that enjoyed by the ordinary Mukta 
human beings. The bliss enjoyed by the Pitris is a hundred-fold greater 
than that of Mukta Ohakravartins. A hundred times greater than that 
of the Mukta Pitris is the bliss of the Mukta Risis, called the Karma- 
devas , a hundred times greater still is the bliss of the Muktadevas, and 
a hundred times greater is the bliss of Um&pati in His Mukti, for His bliss 
is greater than that of the Muktadevas; and a hundred times greater than 
the bliss of Umapati is the bliss of a Mukta Brahm& and Mukta Garuda. 
But the greatest of all is the bliss enjoyed by the Lord Visnu Hitnself. 
He is called Perfect bliss. Even Brahmd, in His state of Mukti enjoys 
only a small drop of His bliss, in the shape of a reflection of the bliss of 
the Lord Visnu. The Muktas enjoy the bliss of the Lord whilst the others 
enjoy the shadow of it. n Thus it is in the same book. Though the word 
Visnu is not expressly mentioned in this passage of beatitudes, yet there 
is allusion to Him in the mantra )|^rrfw &o. The words 

Wl do not refer to the immediately preceding word 

bqt to V isnu. 
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That the whole of this passage refers to Muktas, and not to-saas&ri 
jivas is clear also from the various words used in it. One of such 
words is mg I It means Mukta. 

Note .—comes from the root jpgf “ to be peifect,” with the affix ^fjwith the 
force of agent. So means <c A Perfect Person.” Samsiddhi is mukti. For 

he being eternal and free from sorrow has reached perfection. Persons, other than 
Muktas, cannot be called Raddha in the primary sense of this word, They may be called 
Rlddhas in a secondary sense only. 

(An objector says If the word r&ddha means Mukta, then 

the word in the text is useless. It means a “ complete Mukta. ” 

There are no grades in Mukta-hood. To this the commentator 
answers:— 

The word sam-riddha u a higher or complete Mukta ” has been 
employed in order to indicate that among men, according to their capa¬ 
city, and according to the greatness of their exertion, even in Mukti it is 
possible to acquire a higher status than that of other Muktas, though 
they are otherwise all equal. 

Note .—“Greater exeition” means performing sacrifices like Rajasuya, &c. t even 
after the attainment of Jnanam or Divine wisdom. 

Note .—No doubt the removal of the veil of avidya is mukti and in this respect all 
Muktas are equal. Rut avidya alone is the veil that coveis the real form of the self. But 
the Will of the Lord is also an element to be taken into consideration. So by jnanam, the 
avidya being removed, all obstacles cease to exist : and the bliss of self-manifestation 
shines out very largely, but not entirely. Therefore though in merit all muktas are equal 
yet those who after the attainment of this jninam are energetic in peiforming actions, 
draw the special attention of the Lord, and through IIis grace obtain a fuller manifesta¬ 
tion of self-realisation. But he who after attainment of Divine wisdom does not exert 
himself further does not gets this higher self-realisation. This is the leason why there 
is lesser or greater quantity of bliss in mukti. This of course applies to human beings 
only, and not to the Devas. There is no increase or decrease in the self-realisation of the 
devas. The increase or decrease belong only to human beings. Theiefore the commentator 
explains the word Sam-riddha thus : — 

It means one who has become Mukta by employing in their fulness 
all the means of accomplishment which one is capable of employing. . 

(An objector says : “ How does the phrase (Ptaffrfirrfa: apply to 
Muktas ? For a Mukta Ohakravartin the lordship over other men who 
are non muktas is not at all befitting. Nor can yon say that a Mukta 1 
Ohakravartin continues his overlordship over those men whom he was 
ruling before he got Mukti, for there is no such rule. To this the author 
answers.:—) 

In his kingdom, by teaching divine wisdom to his subjects, the 
Ohakravartin world-emperor continues to teach these subjects of his, for 
they also get Mukti along with the Ohakravartin, Thus u Mukta Ch&kra* 
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vartin remains an adhipati or over-lord over those Mnktas who were,:* hi& 
disciples when he was a human emperor. » 

(An Objector says: How can the phrase 4 he is endowed with ’all* 
human enjoyments’, () be an attribute of a 
Mukta ? A Mukta transcends all human enjoyments, for all worldly 
enjoyments cease for Muktas. The author explains this:—) - * 

The above phrase means that he is most richly endowed in Muktji. 
with those enjoyments which are the fruiis of the acts, of good, deeds 
like charity, &c., accomplished with knowledge and performed when he 
was a human being. For such good deeds are not exhausted as says the, 
f§ruti Brih. Up., I. 4. 15 ) 

(An objector says 44 But cannot this text apply to a sams&ri human- 
being who has all worldly objects of enjoyments like garlands, &c., afcrd* 
who is rich in servants, &c ? To this the author says :—.) - *' •* 

Then the epithet TOP r&ddhah would become useless ; for it applies 
primarily to a Mukta only. (If it be said that r&ddha may c mesD, 
‘healthy’ ) we reply that, that is a secondary meaning of the word. : A. 
secondary should not be taken where a primary meaning is possible.; 

(Similarly, the epithet Samriddha also applies to the Muktas only* 
In some places, however, Madhva has taken this passage to apply to nofer 
Muktas also ; especially the similar passage in the Taittiriya U^anisad 
and.the word Adhipati in this mantra. Butin explaining this text here, 
he has taken it to apply to the Muktas. He gives another reason for it.; 

The text SI TOT 44 this is the highest human bliss’* 

also (shows that Muktas are meant, for no other bliss can be highest) tot* 
the bliss of self-realization (svarftpa-&nanda) is the true bliss.. The re¬ 
ference is here to this svar&p&nanda. But this svarftp&nand* never, 
manifests in a non-Mukta. As says a text 3J9*T^ 

“The bliss of self-realisation is enjoyed by the Muktas only, others enjoy 
a bliss which is a mere semblance of it, ” / J,l 

Similarly the word fsTcRsfa: used in this passage also indicates that 
the Mukta is meant. The word 44 loka ” means divine wisdom, and.none 
but a Mukta can be said to have divine wisdom. In fact wherever , the 
word 44 loka” is used it means Brahma-Jfiana. 

*' t - . **, * \ e ii s * 

Thus the word “gandharva loke ” means the Brlahma-Jli&na of ihd : 
gandharvas in the state of Mukti. ” For in the State'of* Mokti only, the 3 

67 
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BrahmaJfi&na arises permanently and perpetually. Moreover, this 
Upanisad itself uses the word in a previous passage as in ^ *fT 
9 )f: OfTY^ in the sense of Brahmajfi&na. 

Similarly the word tftfqq also indicates that the context is about 
Muktas. The Srotriya primarily means one who has obtained the fruit of 
Sruti, namely, Mukfci. Secondarily it means Vedic student. Therefore 
Ajftnadevas and others, where they are called 6rotriyas, refer to Muktas, 
and their bliss is hundred times greater than that of the Muktas of the 
preceding class. The non-Mukta devas have the enjoyment of bliss 
occasionally, but not permanently, as it is liable to be obscured by 
passion, etc. 

(An objector says: But how do you say that the words Srotriya, 
&c., are adjectives qualifying the words Aj&na-devas, &c.? They are sepa¬ 
rated by the word q and such a construction is grammatically impossible. 
We do not say qfatf srftreto'wataf?!* II Therefore the verse must be 
construed as having two sentences in it, and it should be translated 
thus:—A hundred blessings of the karma-devas make one blessing of 
the Aj&na-devas, also of a Srotriya, &c. ” In fact the word q should be 
translated as u also". To this the author replies :—). 

The word ft is employed in order to combine the epithets srotriya, 
avfijina, and akamahata, in a Mukta. In other words, a Mukta has 
all these three attributes and so the word q is not unnecessary). 

(An objector says :—You have made these words qualify Ajana-deva 
in the face of the absence of the proper case and number. For they 
ought to have been fflfOTTUrat «ffF*RT«ITqt W WTon^WTil*. But 

admitting this forced construction of yours, the pronoun q: in the above 
sentence becomes useless. To this the commentator answers:—) 

These three attributes belrng to the Muktas only, and so the 
epithet qx is used to make them apply to muktas. 

(The words jSrotriyn, &c., have been explained above a 9 applying to 
Muktas : and it was said that the Muktas alone have these three 
attributes. For this the commentator quotes now an authority ) 

Therefore, the Srotriya means Mukta, because he has obtained 
the true fruit of Sruti. Others, so-called Srotriyas, are mere vedic students, 
and they should properly be called Srotriyaka and not Srotriya. Moreover, 
they are called Avrijina, which means “ not suffering any sorrow 1 '. This 
alBQ shows that a Mukta is only meant, for none but a Mukta is free from 
^orroq. They are further called Ak&m^htyta» no|j Qb$truote4 in tljei? 
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desire. A person who does not obtain the object desired by birn is one 
whose desire has been frustrated, and therefore, he is rightly called 
KAma-hata or desire-frustrated. Similarly a person who desires An 
undesireable, or an improper or a sinful object is also called KAmahata 
or over-powered by desire. In none of these two senses (whether 
frustrated in desire or desiring evil things) is a Mukta person who is 
KAma-hata. Therefore, the epithet AkAma-hata applies properly to the 
Mukta only. 

(The word Aj&nadeva has been explained by others as a deva from 
very birth. Our author, however, explains it in a different way :—) 

Aj&nadevas are Devas, like Indra, etc., because they are superior 
to born Devas. In fact the word A in Aj&na means * best', 'superior \ 
And the word J&na means 4 born Those Devas who are superior to the 
rest of the born Devas are called Aj&nadevas, and such Devas are Indra, 
etc. 

The word Praj&pati-Loke means “ Prajapati in getting Mukti 
through divine wisdom.” 

An objector says, 4 why was the word Loke used here',. The words 
J§rotriya, etc., denote Mukti. The word Loke also denotes Mukti. It is 
therefore, a repetition. To this the author answers :—) 

Though, by the very use of the word PrajApati Loke, it was denoted 
that a Mukta Praj&pati was meant, yet by using the term Srotriya, etc., 
it is desired to indicate that a Mukta PrajApati has the additional 
special quality of being a perfect master of Sruti, free from sorrow add 
desires. These three attributes show the essential nature of the Devas 
called PrajApatis as well as Devas called BrahmAs. 

(An objector may say : These three attributes Srotriya, Avpjiria and 
AkAmahata may be metaphorically applied to the secondary' S'rotriyas 
also. They are not the specific attributes of Mukta PrajApatis, etc. To 
this the commentator answers) :—- 

The repetition of ^rotriya, etc., is in order to indicate that these 
attributes are not used in a metaphorical sense, but in their literal 
primary sense here. Moreover, they also indicate that these three attri¬ 
butes belong to all the Muktas as a rule, and that there is no Mukta who 
has not these three attributes of S$rotriya, etc. Hence repetition of these 
attributes in these mantras, shows an additional meaning and is not a 
tautology. 

(The word PrajApati has been taken by some as meaning BrahmA. 
But our author explains it in a different way :—) 
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The wqr4 Prajftpati means Pasupati or Siva, because the word 
PrajA m,eaps the same thing as the word Pasu, and therefore PrajApati 
here .is equivalent to Pasupati. 

ATter! PrajApati comes Brahraa-Loke. Brahma-Loke means BrahmA 
in hie Mukti, But after this comes the sentence Esa parama Anandah, 
E?a Brahma-Lokah SamrAt. This second Brahma-Loka does not mean 
BirabmA in his Mukti, but it means the supreme Brahman himself. This 
interpretation is given, because this sentence is preceded by the word 
Atha, ^bowing hat a new topic has been commenced. ■ And so the 
Brahma-Loka of this sentence beginning with Atha is separate from 
Brahma-Loka in the preceding sentence. Moreover, the word Esa Brahma* 
Lokaalso indicates that this Brahma-Loka is different from the immediate* 
ly preceding Brahma-Loka. In other words, this seoond Brahma-Loka 
refers to the faram&tman, because of these two specific words Atha and 
E$a, which lead us to this conclusion. The word Esa would give us no mean¬ 
ing jif it referred to Ananda: for Ananda already has the word E?a 
before it. 

In fact the words *' e$a Brahma-Loka 99 used here refers to those 
Very words 11 esa Brahma-Loka 99 used in the opening passage 

There the reference is clearly to Brahman 
the supreme even by advaitavAdins. The same * Brahma-Loka 9 is meant 
in this concluding passage. 

' If this word BrahmA-Loka did not refer here to the supreme Brah¬ 
man, then this E$a used for the second time in this sentence (Atha Esa 
Eva Parama JLnahdah, B?a Brahma-Lokah Samrat) would be superfluous, 
for the idea could have been expressed by the word Esa Eva Parama 
Anandah, and there was no necessity of repeating the word E§a in the 
next clause E$a Brahma-Lokah. For the very word Brahma-Loka would 
have referred to this Esa used in the first clause repeated here again. 

(An objector says * 4 in the Taittiriya Upanisad there is also a list given of the Anandas 
in their vaiious grades. Thus the list there given shows the following gradation :*-* 

“ Let there be a noble young man, who is well-read (m the Veda), very swift, firm, 
and strong, and let the whole world be full of wealth for him, that is one measure of 
human bliss. 

One hundred times that human bliss is one measure of the bliss of human Gan- 
dharvas (genii) and likewise of a great sage (learned in the Vedas) who is free from 
desires. . 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii) and likewise of a great sage who is free from desires. 

. One hundred times that bliss of divine Gandharvas is one measure of the bliss of 
the Fathers, enjoying their long state, and likewise of a great sage who is free from 
desires. 
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One hundred timep that bites o£. the Fathers is one measure of the bliss of the Devas, 
born v in the Aftna heaven (thrpngh the merit of their lawful works), and likewise of „a 
great sage who is free from desires.” * 

Now there is this conflict. In this Upanisad after the human Muktas come the 
Pttfis. But in the other Upani$ad there are two other classes of grades, namely human 
Gandharvas and divine Gandharvas. Therefore, the bliss of the Pitris ought to be tfen 
thousand times- more the bliss' of Human Muktas. But this Upanisad says that the 
bliss of the Pitfis is hundred times the bliss of men. The commentator therefore says j 

The word data, not only means hundred, but it sometimes means 
ten thousand also, as well as ten lacs. Therefore, when the Upanisad says 
that the bliss of Pitris is data time the bliss of men, it means ten thousand 
times human bliss. Therefore, it follows that human Gandharvas are 
ten hundred times more blessed than Chakravartins, and Deva Gandhar¬ 
vas are thousand times more blessed than human Muktas, while the 
Pitfis are ten lacs of time more blessed than men. Therefore, taking 
the word data in the sense of ten lacs in that passage there iB no 
discrepancy. 

It is proper that the position of the Pitris should be higher than 
the ordinary good Gandharvas, while the Mukta Gandharvas should be 
higher than the Pitris. So there is no conflict in this passage and that 
of the Tattirlya upanisad. 

Note .—In order to understand this, the following comparative list is given below 


Taittiriya-upanijad 

Brihadiranyaka-upanijad. 

Men 

Men. 

Human Gandharva and iSrotriya 

... 

Divine Gandharvas . 

... 

Fathers (Chiraloka) 

Fathers (Jitaloka) 

... 

Gandharvas 

Gods by birth 

Gods by merit 

Gods by merit 

Gods by birth and (Arotnya) 

Gods 

. ... 

Indra 

... 

Bfihaspati 

... 

Prajlpati 

Prajapati * j 

Brahman 

Brahman 


The Pitris are certainly lower in scale than the highest Gandharvas 
like Tumburu, etc., who are generally classed a^nong the superior Devas 
(AjAnaDevas). 

(An objector says (i in this Upanisad AjAna-Devas are shown as su¬ 
perior to Karma-Devas, while in the Taittirlya Upanisad, they are shown 
as inferior to Karma-Devas. How do you explain this discrepancy? To 
this the author answers :—) , «• r , T r ^ r . , r 

In the Taittifiya Upanisad, the reading is Jljanaj&nArti Dcv&n&ra, 
while the reading here is Aj&na-Dev&nam. This shows that there is a 



534 


&&1HADARAN TAKA • UPAttlSAD. 


difference. The reference is the Taittiriya Upanisad is to the inferior 
Devas, who are descendants of Aj&na-Devas. For “Aj&naja” means born 
of Aj&na. Therefore there is no conflict here also. Bat if the text of the 
Bfihat TJpanisad be taken as AjAnaja-Dev&nam, then also there is no 
conflict for then AjAnaja would mean born of superior Devas (AjAna), and 
hereby t( superior Devas” would be meant BrahmA and the rest, and 
notlndra. So this also would be no discrepancy. 

Note .—The reading* however in our text is M Ajina Devlnam” and not “ Ajanaja 
Devlnlm." While in the Taittiriya the reading everywhere is Ajinajinam Devinam. 

An objector says you may reconcile these two texts in this way* if in the 
Taittiiiya Upanisad the word Ajinaja meant the Devas born from Indra, etc., namely 
not famous Devas. But cannot Ajanaja in the Taittiriya Upanisad mean born of su¬ 
perior Devas, like Brahm&, for Ajana means a superior Deva, and then AjSna Devas 
w'ould mean Indra, etc.? The Indra, etc., are certainly higher than Devas by karma. 
But in the Taittiriya Upanisad higher than the Ajanaja Devas are Devas, and higher 
than the Devas are Indra and Brihaspati. How do yon explain this conflict ? To this the 
author answers :— 

Indra and Byihaspati are not specifically mentioned in this 
Bfihat Upanisad because they are included in the general term AjAna- 
Devas. In the Taittiriya Upanigad they are specifically mentioned, bo 
this specific mention of the Taittiriya Upanifjad should be accepted here 
also. In other words, -all AjAna-Devas are greater than Karraa-Devas, 
but among AjAna-Devas, Indra is greater than the rest of AjAna-Devas, 
except Brihaspati; and Brihaspati is greater than Indra. For the general 
rule is, that a specific text is always stronger than the general text. For, 
as a general attribute is more comprehensive than a specific attribute, 
similarly on the other hand a specific mention is always greater than a 
general mention. 

The order therefore of these Muktas stands thus :— 

1. Mukta Chakravartins. 

2. Human Gandharvas. 

3. Deva-Gandharvas. 

4. Pitfis. 

5. Devas along with Gandharvas. 

6. Risis. 

7. Devas. 

8. Indra. 

9. Brihaspati. 

10. The Chief Indra called Purandara. 

11. Rudra* > 

12. BrahmA. 
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This is the order of the Mukfcas, every one higher in order has 
hundred times the bliss of the one below it. ' 

This is also in the same book (Brahma-Tarka). 

Now, it may be said that Janaka requested YAjfiavalkya to tell him 
of the highest Mukti, but YAjfiavalkya did not do so! Janaka repeatedly 
asks him and YAjfiavalkya each time tells of gradually higher and higher 
things. What is the use of doing so ? In answer it may be said :— 

It is very difficult to get mastery over all the steps of Mukti ; they 
are to be acquired with great care and caution ; it is therefore, the differ¬ 
ent grades and stages of knowledge have been taught in order to smooth 7 
the way. When Janaka has been instructed in one stage, and when he 
has got mastery over that stage of knowledge, he then ask9 for the next 
higher stage, according to the boon given to him ; and YAjfiavalkya 
favoured him with it. 

It has been said that YAjfiavalkya got afraid. One may ask afraid 
of what? and why ? A very little thinking will lead us to the conclusion 
that the following thoughts crossed the mind of YAjfiavalkya. 

“ Janaka may gradually ask me of the rahaBya () or the 
highest mystery of this knowledge, and he is not yet the right person to 
be intrusted with it. But 1 am bound by my promise and I shall have to 
tell him the mystery. But to instruct one on a subject which he does not 
and cannot understand and so who is not entitled to get that knowledge, 
is against the principles of the DharmasAstras. ” Hence was his fear 
and he was afraid lest the intelligent king Janka should ask him the 
mystery (Such is the explanation given in the BrahmAgda. 
PurAna. 

The word tebhya in the sentence wt has. no 

antecedent near about. To what does it allude r Some explain it by 
saying that tebhyah refers to positions and they translate it thus:—“lest 
the king should drive him from all his positions. ” Madhva gives 
another explanation. He says :— 

The word shPif: has for its antecedent the sages Asvala and the rest 
who had been asking questions from YAjfiavalkya as shown in the pre- 
vious AdhyAya. 

mantra IV. 3. 34. 

f v M 
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9: Salt, that. Bsah, he ; the ParamAtman. $ Vai, indeed. 

gttRffg Etasmin, this. SvapnAnte, in the state of dream. W9T 

BatvA, enjoying; taking delight. Pnnyato, what is holy. 9 Oha, 

and: 91 */ P&pakn, what is sinful. 9 Cha< and. TV Dristya, seeing, 
g* Eva, only., 9 fcWT CharitvA, wandering. Jrfipwf Pratinynyam, at every 
time; or, ft may mean, following the principle that there should be a 
change, tffmtar PratiyonyA, in every being; in every birth, 
BuddhAnt&ya, in order to cause the state pf what is called Buddhi ; in 
order to generate the state of cpnsciousness or cognition t[9 Eva, only. 

Adravati, comes or moves towards the dream condition. The 
same as Mantra No. 16. 

34. <c That person, indeed, in this state, enjoying what is 
holy and merely gazing at what is sinful, and wandering (to and 
fro), swings back, according to law, and is carried to its proper 
body, every Jlva, in order to bring it to the state of waking 
consciousness. Untouched is He by whatever (evil) He sees 
there in that state ; for untouched is this Purusa. ”—285. 

MAPHVA’S COMMENTARY. 

The Lord-Visnu always as an invariable rule takes the Jlva along 
with Him, in all the stages of waking consciousness, slumber, etc.; there 
is never any violation of this rule. Therefore to teach this rule and to 
show that the Jlva is always dependent on the Lord, in all changing con¬ 
ditions, the Sruti repeats again the same fact in this mantra, as was 
taught before in mantra 16 . So says the Nirnaya. Therefore, the repeti¬ 
tion is in order to convey an additional meaning as given above,' and iV 
not a useless tautology. 

mantra IV. 3. 35. 

wfir MH h , h 

99 Tat, that; the well-known example. TO YathA, just as. 
Susam&hitam, inhabited by men. 99: Anah, villages, &o. Dtsarjat, 

deserting ; leaving. 9T9r9 Y&yAt, (one) goes, ijl Bvam, similarly. ^ 
Eva, just* wt Ayam, this. Vnftr: jSarlra^, one who thinks, the body to 
be his {the embodied one. 9T9TT ktmk, the Atman ; the Jlva, 99 Yatra, 
when, ftrdhvochchhvAsi, such as breathes hi 8 last ;<atjoh as- is 
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gasping or breathing his last. *TgfcT Bhavati, becomes. Etat, then, 

srngif PrAjfiena, all-knowing. SHWTT AtmanA, by the ParamAtraan, 
WSTTO?: AnvArfidhah, presided over; directed, mounted. Utsarjat, 

deserting ; leaving, nifir Yati, goes away. 

35* “Just as (a man) goes away, deserting the village, 
&c., (formerly) dwelt in (by him), so when one breathes his last, 
does the Jiva, the embodied self, when leaving this body go away, 
presided over by the Omniscient Self. M —286. 

MADHVA’S COMMENTARY. 

Just as, when a man, when leaving a village, goes away seated on 
a cart, and guiding it, so the Jiva goes away leaving the body. He is 
like a cart driven by the presiding Lord Visnu, who always dwells in the 
heart of the Jivas, and takes him away when the Jiva leaves the body. 

Note.— The word utsarjat is a transitive verb. Bat the text shows no objective case to it 
The commentator supplies it by the word “ grama ” or “village.” * 

MANTRA I V. 3. 38. 

sramsrfaf wr srcm STqeroararfawiw ttijt- 

ott 3tt sFHRTcxnrssrcr 
^or^ofFf wr q?r: m%- 

nwreta n ^ n 

w. Sah, that, Ay am, this; the Jiva. *13 Yatra, when. Jrfowrf 
AnimAnam, fineness ; subtle state ; Mukti. wfrfer Nyeti, gets ; attains. 
Supply sn^T «ITc*RT presided over or guided by the Omniscient 

Atman. JaryA, by old age. VA. 3 qcig&T UpatapatA, by diseases, 

srr VA, or. sifqiUT^f AnimAnam, fineness ; subtle condition of death. 
Nigachchhati, gets; attains, Tat, that; the example. g*Tf YathA, 
just as. s?T5T # Amram, a mango fruit, VA, or. Udumvaram, a 

fruit of the glomerate fig. gr VA, or. Pippalam, a fruit of the holy 

fig. afaRffiT BandhanAt, from the stem. STIJ^q^ Prainuchyate, is separated. 

Evam, in that way. Eva, just ; exactly. Ayam, this. 

Puru§ah, the Jiva. Ebhyah, from these, sfitw Angebhyah, from 

the limbs of the body, Sampramuchya, being separated. srfg?tinf 

PratinyAyam, at every time ; or, it may moan, following the principle 
that there should be a change ; according to the law of periodicity, 
srfoitar PratiyonyA, in every being; in every birth, gtfj Punah, again. 
SWQT3 PrAnAya, for the PrAija VAyu ; with the help of the VAyu. ^ Eva ? 
alone ; only. JUravati, goes ; proceeds. 
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36. “ When, he (i e* % the Jiva) enters in Mukti, the Subtle 

(the Lord), and when he goes to the subtle condition of death 
either through old age or disease, (he leaves the body), and, as a 
mango or a fig or a holy fig is loosened from the stem, so this Jiva, 
freeing himself from these members, hastens with the help of Prana 
Vayu to its appropriate body, according to the law of periodicity. ” 
—287. 

MADHVA’S COMMENTARY. 

The word srfiwnf Aniin&nam) means the Lord Bhagv&n as in the 
firuti (Chh. VI. 8. 7). That the Jiva enters the Lord at the 

time of death is shown in the sruti : ^5T: (Ohh. VI. 8. 6.). 

The word “ UpatapatA" means troubled by diseases, etc. The mango 
falls down from the stalk long before it gets fully developed ; the Udum- 
bara falls down, when fully developed : whilst fruits of Asvattha fall 
down, after they have become fully ripe ■ so do men die. Some in infancy, 
some in their manhood, and some in their old-age. In the Kaliyuga men 
die in their infancy like the mango fruit. In the Tret&yuga men die in 
their manhood like Udumbara. And in the Satyayuga do men die in 
their old-age, like the fruits of the Asvattha. But it must be borne in 
mind that man's death takes place as the Lord wills it. Thus it is in the 
Padmapur&na. 

(The sruti uses the words “the jiva runs for the sake of Pr&n&ya- 
eva.” These words Pr&n&ya-eva have been explained by others as mean¬ 
ing “in order to get prftna or life ora new body." The author explains, 
however, the word “ punah pratiny&yam pratiyony&dravati pran&yaiva ” 
thus):— 

The word pr&na means the Chief V&yu, The jiva runs towards the 
Chief Vayu, in order to get Mukti. (So the word pr&riaya means in order 
to get prllna or life, or Mukti). 

(An objector says “ why does the sruti use the word “ punah 99 
“ again," when it is for the first time that tho jiva goes to VAyu ? To 
this the author replies):— 

“ The jiva goes to V&yu again , because it is through the favour of 
V&yu that one gets jfi&nam or divine wisdom, while one is alive. . There¬ 
fore when after death, the jiva wants to get Mukti, he has to go to this 
'V&yu again to ask for Mukti. (It was thus that he went first to V&yu in 
order to get jfi&nam when alive, and he goes for the second time to this 
V&yu to get Mukti). All the jivas who are going to be born approach 
Vayu and he addresses them thus :—“ Be born, and obtain jfi&nam." it 
is thus that through the grace of V&yo all these jivas obtain jfi&iram. 
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After death they go on the archir&di path and meet the Chief V&yu again 
there and then he addresses them thus :—“And now you get Mukti. n 
This is the second going to Vayu. It is thus that through the grace of 
V&yu one gets the jn&nam first, and then Mukti afterwards , 99 All this 
is said in the Pravritta. V 

mantra IV. 3. 37. 

fsf- 

v u 

Tat, similarly. Yath&, just as. ^ Tam, thee. Raj&nam, 

king. scmW Ayantam, coining. 3S|T: Ugr&h, lines of the Ugras ; a class 
of the warriors. Pratyen asalj, warriors, ^Y!Tra*7: Sfltagr&manyah, 

the charioteers and village headmen. 3T?$: Annaih, with food. qr#: 
P&naih, with drink. Avasathaih, with houses. Prati- 

kalpante, show their respect. «rf Ayatn, this ; pointing to a flag, wwifa 
Ay&ti, comes. wf Ay am, he ; the king. Agachchhati, comes. 

5% Iti. Evam, thus, Vidam, the knower (of the Param&tman). 

$ra?Pij Sarvani, all. Bhutani, the beings. Pratikalpante, 

show their respect. Idarn, it ; he, the Mukta Jiva. anqrfa Ay&ti, comes. 

Idain, this. cTfT Brahma, Brahman ; the Paramatman. STTirerf?! 
Agachchhati, comes. Iti. 

37. <c Just as (on seeing his flag from a distance and know¬ 
ing that) the king is returning, all Chiefs, Soldiers, Knights and 
Captains (hasten) to honor him with food, drink and residence, 
crying, ‘‘ It (the flag) is coming, and hence he (the King) is 
returning ; ” similarly, indeed, to this Knower (of Brahman) all 
beings (hasten to) honor, saying, “ this (Knower of Brahman) is 
coming (like a flag preceding a king, hence), this Brahman (also) 
is coming. ”—288. 

MADHVA’S COMMENTARY. 

This mantra is explained by others as applying to Sams&ri jivas. 
They say that all the elements forming a human body wait upon the jiva 
on his return from the other world, to rebirth on this earth. These 
elements anxiously wait such return, because when a new organised body 
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is formed with a jiva as its tenant, these elements find their scope for 
activity. According to them the mantra means :— 

“ And as policemen, Magistrates, equerries and Governors wait for 
a King who is coming back, with food and drink, saying. tf Ho comes 
back, he approaches, ” thus do all the elements wait on him who knows 
this, saying, u that Brahman comes, that Brahman approaches. n The 
returning Jiva is called Brahman, as in truth it is not separate from 
Brahman. 

This explanation however is not correct. The mantra does not 
apply to the jiva on returning to rebirth but to a jSanin on entering 
mukti. So the commentator says :— 

The words mean^* *ar$qm«nfer. The word “ idam " 

applies to the form of the mukta jiva, and when the Sruti says “ it 
comes ” the meaning is (< this form of the mukta jiva comes. ” And 
when the Sruti says “ all bhutas (beings or elements) wait on him saying 
that Brahman comes, ” it means u therefore (because this mukta-jiva 
comes with his body) it is as if the Supreme Brahman comes along 
within this Jiva body (svarftpa), and they wait in order to pay honour to 
the Supreme Brahman. As people hasten to honour a King when they see 
the flag, <fec., of the King from a distance, and say u this flag is coming 
and therefore the King is coming, ” so the devas when they see 
Mttkta-svarflpa coining they hasten to honour Brahman, for the Mukta 
always comes in the company of Brahman. 

(The objector says : But cannot the other meaning be possible? 
It is not. Inanimate objects like elements cannot be said to wait the 
approach of any one, or to welcome him, like living beings. There is 
further objection to their explanation, as the author next shows):— 

(Under the ac{vaita explanation) there is further (this discrepancy) 
that the repetition “ that Brahman comes, that Brahman approaches” 
is a purposeless repetition. If it be said that the repetition is for the 
sake of denoting respect then the repetition ought to have been of the 
same words literally, namely, of WWHrfk, But here 

the wording is different namely ffgTTUTfe But this is 

against the rule of AdarArtha vipslt “ repetition to show respect. ” The 
repetition of words having the same form is for the sake of showing 
respect, but that is not the case here. As says the Sabda Nirnaya :— 

The repetition of words must be verbatim if the purpose is to 
show respect only. But if the repetition is of a vowel or a word having 
the same sense, but not verbally the same, then it cannot denote 
Adar&rtha vipsA or repetition for respect. This is the rule of repetition 
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whether there is the repetition of a sentence or of single letter or of a 
word, &c. The same is the rule of repetition when some peculiar idea 
belonging to it alone is to be repeated as the word &tro& is repeated after 
every word Kosa in the Taib- Up., III. 10. 5., after the words annamaya, 
Ac. There the exact word &tinan is repeated in each sentence beginning 
with annamaya, &c. 

Thus there is no example of a non-verbal repetition employed with 
the force of “ respectful vipsS,” even in secular language. Though 
however where there is separation or interval between one sentence and 
another, there the adar&rtha repetition need not be verbal : as in the 
sentences ite* ( anurg ) wsgrg ( anm^g ). 

(An objector says : This explanation of yours that the word ^ 
refers to the svarflpa of the mukta jiva is not valid, because (sarva) all 
beings (bh&ta) cannot possibly see one single mukta at one and the same 
time. Nor do the words sarv&ni bhut&ni refer to the devas. For if they 
so referred, then since the devas see every jiva—even a non-mukta—coming 
up after death, accompanied by Hari, there is nothing peculiar about 
the Muktas. The devas always hasten to welcome Hari, whether he 
carries up a Mukta or a non-Mukta jiva. To this the author answers):— 

The devas see as a universal rule whenever the Lord Hari comes 
accompanied by a Mukta when such Mukta goes up. But this is not the 
rule with regard to non-mukta deceased. 

As on seeing a royal emblem, &c., people show respect to the king 
by offering him pftjd, so on seeing a Mukta jiva, the devas show respect 
to Hari (by welcoming the Mukta, for Hari dwells in his heart). 

Thus it is in Tattva-Nirnaya. 

Therefore in the previous mantras the words animanam nyeti have 
been explained as meaning “ going to Brahman called anim& or the 
subtle”, the form of Brahman which dwells in the jiva having the form of 
anu or atom. But though the Brahman dwells in the jiva. He does n ot 
suffer the pains and pangs of death, of burning, &c„ suffered by the jiva. 
As says the same text:—“ The dwellers of heaven, the devas presiding 
over pr&nas, follow the Lord Vi^nu when He goes out, taking the 
jiva with Him ; as the retainers of a king follow the king.” 

MANTRA IV. 3 . 38 . 

uiwt sxRrer- 
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Tat, similarity, RRT YafchA, just as, Tam, thee. ^f5!T«tf 

RAjanam, king. srfswtfcTU Pray iyAsantain, desirous of going away, HUT: 
UprrAh, the chiefs; the corporations, such as Srenis, Pradhanas. STr%«TR: 
Pratyenasah, warriors. SfitagrAtnanyah, the charioteers and the 

leaders of armies ; knights and captains. Slfiram^fcT AbhisamAyan ti, 
accompany, Evam, thus; in that way, Eva, just. Yatra, 

When. OrdlivochcbhvAsi, such as breathes his last ; such as is 

gasping or breathing his last. Bnavati, (a man) becomes. fgUft 

•Etat, then. SlfOTlR AtmAnam, the liberated Atman; the Mukta Jiva. 

AntakAle, in the last moment in Moksa. Rif Sarve, all, srT^in 
PrAnAh, the pranas, the presiding deities of the indriyas. srfi?RRrcffar 
Abhisamayanti, accompany. 

38. “And as, when a king is going away, the Warriors, 
the Chiefs, the Soldiers, the Knights and the Captains accompany 
him, just in the same way do all the Pranas accompany the Atman, 
when one breathes his last, and the Lord carries away the Jiva to 
Mukti.”—289. 

MADHVA’S COMMENTARY. 

The words ugra, pratyenasa, grAmani have been differently explain¬ 
ed by others. According to them ugra means 1 doers of cruel deeds/ 
pratyenasa ‘sinful rulers/ ‘gramanP means * the headman of a village. 9 
The commentator explains them differently, quoting his authority from 
the RAjaniti :— 

It is thu9 said in the RAjaniti :—Ugras are chiefs or captains 
(sreni) or pradhAnas ; fighting soldiers, warriors are called pratyenasas 
while the gramanis are commanders of soldiers (chamfipAla).” All these 
are divided into two classes, namely those who remain always in 
attendance on the King (as aid-de-camps) and those who are posted in 
various provinces of his Kingdom. (These are not equal in rank) but 
these chiefs (Arenis), etc., should further be divided into two classes (as 
mentioned already). 

(An objector says, Ugras, &c., may be divided into two classes, those 
directly attending on the King and those’ posted to different outlying 
provinces. But what authority have you for saying that the devas are 
also divided into these two similar classes ? To this the commentator 
answers 1 —) 
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It is thus said, in the Adhy&tma (R&m&y.ana) :— lt AH the devas 
presiding over the different organs of the jiva body always attend (in the 
Lord Vi§nu), (and so) follow Him (wherever He goes) ; while the devas 
presiding over their respective worlds (lokas) come out (to welcome) the 
Visnu when he arrives taking up a Mukta (to spheres of bliss)/ > 

Here ends the Bhasya on Jyotir Br&hmanam. 

End of the Third Brdhmanam . 


sm Jcrufa arswjq; 

Fourth (Sarira) Brahmanam. 

MANTRA IV. 4. 1. 

9 959 facf HT^TT 

2*1*9919^3 9 99*9T^T%1 

999* 9S9: 9*tif 99T99^S9T 

* 9 ra w \ w 

Sah, that ; the aforesaid, wf Ay am, this; well-known. 8TTOTT 
Atma, the Jiv&tm& (about to get Mukti). 99 Yatra, when, 95 *f Balyam, 
the giver of strength to all; the Lord Visnu. This word is 959 Balya, ani 
not 3135*! Abalya as some take it. 91953 Abalya, means weakness ; and 
there is no proof as to the weakness of the Jiva in Mukti. r%?3 Nyetya, 
getting to, attaining (Visnu). Saromoharn, state of unconsciousness. 

This is before death. f9 Iva, as if. rStfei Nyeti, gets ; attains. «I9 Atha, 
then, qpf Enam, him ; the Param&tman. Ete, these. 9H01: Pr&n&h, ^h$ 
Pr&nas, the devas presiding over sense-organs of the Jiva. 9tfcrcv?T!«{% 
Abhisamavanti, accompany. Sah, he; the Lord Hari. q^fn Et&hj 

these, ^srterrsr: Tejomatrah, resplendent Devas of the indriyas. *m¥9Tg3R4 
Samabhy&dad&nah, taking in company* Hfidayam, the hearty *{3 

Eva, only, «rg Anu, towards. a*995mfh Avakr&raatLgoes. ,Sahi that. 
159 ; Esnh, this. 9T§J9; Gh&ksusah, residing in the right aye. 399 : Purtffe&h* 
the Lord Param&tman. 9CTf^Parah, going outwards; seeing the external 
objects. 99 Yatra, when. 9 9? 9 9% Pary&vartate, reverts ; goes baatewdtfd 
towards the heart. 99 Atha, then. £ . *?9;9y: Arfipajfiah, unconsoiotwneia 
of the extern i\ forms. 99% Bhavat^ becomes*;:* . 

i. Yajnavalkya went on: ^Now- when that jiv&ttfAi 
at'the time of getting Mukti,- fully attains {the Paratt&tiftin); 
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the Giver-of-strength-to-all, (he) falls, as it were, into a 
state of unconsciousness (just before death), then all these 
Pranas (Devas) gather round Him (the Lord) and the Paramat- 
man taking these resplendent devas (of the senses) in His 
company, descends into the heart (from His seat in the eye). 
When this Purusa in the right eye (the Paramatman) turns 
away from external activities, (and reverts to the internal activities 
in the heart) then the Jiva becomes unconscious of (external) 
forms, ”—290. 

MADHVA’S COMMENTARY. 

(In the previous mantra (of the third adhyaya verse 38) beginning 
with TadyathA, etc., there was shown the method of death of a Mukta 
Jiva, and how he was carried by Visnu to the heaven-world. That fact of 
the method of death is further detailed in this adhy&ya. In this mantra 
the phrase Atm&balyam is read by sune as atina-f abalyam, and the word 
Abalyam is explained by them as meaning “weakness, ” u the loss of 
strengthBut this explanation is incorrect as opposed to authority. 
So the commentator, reading the word as balyam (&tmabalyam==£ltm&4- 
balyam), explains it thus :—) 

It is said in a book—The Lord Visnu is described as Balya, because 
He gives strength to all. Then just before death, when the Jiva gets 
to the Lord Balya, he falls into death-swoon. 

(An objector says :—This explanation is not correct, for under it 
you say that when this AtrnA goes to Visnu, called Balya, then it sinks 
into unconsciousness. Here unconsciousness is said to follow after 
reaching Visnu. As a matter of fact, a man gets death-unconsciousness 
before going to Visnu, for going to Visnu means complete death. Why do 
you then say that he gets unconsciousness after going to Vifnu ? Under 
our reading the word is Abalya and not Balya, and it means weakness, 
want of strength. We explain the passage by saying that when a man 
sinks into weakness, owing to disease, etc., then he gets the death- 
unconsciousness. Our explanation is more consistent with the facts of 
nature than yours. To this objection the commentator answers 1 —) 

When this jiva-AtmA, just before death, reaching Visnu, falls 
into unconsciousness, then these Devas, (Pr&nas), all having the form 
of pure energy or tejas, and (presiding over the various organs of the 
jiva), come out, and surround the Lord Vi?nu. The Lord Hari taking up 
the jtva, and accompanied by these devas, goes out of the seat in the eye; 
and outers into the heart. Then (when the jiva is taken to the heart) 
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it knows nothing (external) and falls into unconsciousness, for then the 
jiva depends solely on Brahman and becomes unconscious. 

(The word enam in this mantra s?*? tjsf ^ srT*!IT srfi? refers 

to Visnu, called Balya and not to jiva, as some have taken it to mean. 
According to their explanation the pr&nas go to the jiva ; and they explain 
this mantra thus:—“ Now when that Self, having sunk into weakness, 
sinks, as it were, into unconsciousness, then gather those senses (pranas) 
around him, and he, taking with him those elements of light, descends 
into the heart. When that person in the eye turns away, then he ceases 
to know any forms.”) 

(If the word enam referred to the jiva-Atmft then it would be not 
right to say that the pranas gather round the jiva-4tm^, for devas rule the 
jiva and not dance attendance on him.) 

(The words a <Brr§jT: gsq: have been 

explained by others as meaning k ‘whon that person in the eye turns away, 
then he ceases to know any forms.” This explanation is incorrect and 
the commentator explains it thus :—) 

The Lord called the Chaksusa-purusa, as dwelling in the eye and 
engaged in the performance of external activities, now turns inward 
towards the heart. (This Lord in the eye has been called in the sruti 
(sse Brihad&ranyaka Upani^ad, IY. 2. 2.), by the name of Indha, for the 
mantra says tl Indha is verily the name of the person who is in the right 
eye.” 

mantra IV. 4. 2. 

fcT^T 

srerof STTrJTT ^^prt 

5TT cTI aj^^|^=^rTgr^TU^rfJTT%TS^- 

rasmfe xrwu ^ 

t ^ h ^ n 

69 
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Eklbhavati, become unified. The meaning is that the por¬ 
tion of the Parara&tman and the portion of the Jiya presiding in the eye 
become unified with the Paratn&tman and the Jiva presiding in the 
heart respectively, if Na, not. <T?qfgr Pasyati, sees. Iti. sng: Ahuh, 
they say, the wise say. Eklbhavati, become unified. The mean¬ 

ing is that the aspect of the Paranritman and the aspect of the Jiva 
presiding in the organ of smell become unified with that aspect of the 
Param&tman and that aspect of the Jiva which presides in the heart. W 
Na, not. fimffT Ji >fhrati, smells, ^fsf I' 1 . Ahuh, say (the wise). 

Eklbhavati, become unified ; the construction is as before. 5f 
Na, not. llasayate, does taste. Iti. sng: Ahuh, say (the wise). 

Eklbhavati, become unified ; the construction is as before. W Na, 
not. ugfw \Tadati, spea'<s. ^Rf It*. «TTg: Ahuh, they sav. Q^EtaqRr 
Eklbhavati, become unified ; the construction is as before. *f Na, not, 
^TqftRf kSrinoti, does hear, gRf Iti. Wg : Ahuh, say (the wise). 
Eklbhavati, become unified ; the construction is as before. *T Na, not. 

Manute, does think. $Rr It*. 31Tg: Ahuh, (the wise) say. (gqtaqRr 
Eklbhavati, become unified ; the construction is as before, w Na, not. 

Sprisati, does touch. $Rf It*. *Tg: Ahuh (they) say. ^qfoqRr 
Ekibhavati, become unified ; the construction is as before, w Na, not. 
RnrrarRr Vijfin&ti, knows ; does know, gRf Iti sng: Ahuh, (the wise) say. 
ftm Tasya, his ; of the Jfva that has approached the Paramatman. CJclPl 
Etasya, his ; of the Jiva who does not become conscious of anything 
outside and who is about to get liberated or Mukti. Hridayasya, 

of the heart. «rst Agram, before ; in the front 5T«ftcl^ Pradyotate, burns; 
becomes illuminated by the bright form of the Lord Vi§nu, firs? Tena, 
that. Pradyotena, with the illumed , with the Jiva thus illumed, 

with the passage thus lighted up. Esah, this. STfcOT AtmA, the 

Param&tman ; the Lord Visnu. Ohaksu^ah, from the eye, if he 

(mukta) deserved the Adityaloka. qT VA. Murdhnah, from the 

head) if he deserved the Visnuloka or Brahtnaloka. sfrifaq: Anyebhyah, 
other. Sariradesebhyah, from the part of the body, if he 

deserved some other loka. qr Va, or. fqsqsnrRr Nifkrftmati, goes out. 

Utkr&mantam, when going out, Tam, him; the Param&trnan, 
Anu, following. UPH; Pr&nah, the chief PrAua. 3cq>TORr Utkr&mati, 
goes out, qcSEltfq TJtkr&mantam, when going out. srr<rf Pr&nam, the 
chief PrAna. wg Anu, following, r? Sarve, all. snmr: Pr&iiAh, the devas 
presiding over the verious parts of the body. qrg?S&rtfRr AnutkrArnanti, 
go out. Bavijfi An ah, having Vijfi&na or the Jiva always along 

with him. 9=99, with; Jiva, having Vijn&na or Jiva, 

for his constant companion. *fqRf Bhavati, becomes, 
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he; the Lord Vifnu. fsfSJTW* Vijn&natn, the Jiva, riding on the 
Jiva. Eva, only. sj^^TJTfb Anvavakr&mati, goes. Tam, 

him ; the Param&tman when He goes riding on the Jiva. W«| Anu, 
following. Vidyikarinani, oonsciomness and the work; the 

devas B rah ml and Vayu presiding over consciousness and Garuda presid¬ 
ing over the deeds of Jiva. Saraanv&rabliete, go; accompany. 

g*PT5fT Pflrvaprajfiit, the knowledge of former life ; the presiding god 
thereof; the goddess Ratn& who presides, Sayogyatfc or natural capacity, 
sg Oha, as well. 

2. “(Then that aspect of the Paramatman and that aspect of 
the jiva which preside over the eye) become respectively unified 
(with the form of the Paramatman and the form of the jiva 
presiding over the heart), there the wise say (that the jiva) 
does not see ; (the aspects of the Paramatman and of the jiva 
presiding over the organ of smell) become respectively unified 
(with the aspects of the Paramatman and of the jiva presid¬ 
ing over the heart), therefore, the wise say (that the jiva does 
not smell ; (the aspects of the Paramatman and of the jiva presiding 
over the organ of taste) become respectively unified (with the 
aspects of the Paramatman and of the jiva presiding over the 
heart), therefore, they say, (that the jiva) does not taste ; (the 
aspects of the Paramatman and of the jiva presiding over the 
organ of speech) become respectively unified (with the aspects 
of the Paramatman and of the jiva presiding over the heart), there¬ 
fore, the wise say (that the jiva) does not speak ; (the aspects 
of the Paramatman and of the jiva presiding over the organ of 
hearing) become respectively unified (with the aspects of 
the Paramatman and of the jiva presiding in the heart), there¬ 
fore, the wise say (that the jiva) does not hear ; (the aspects of 
the Paramatman and of the jiva residing in the Feeling), 
become respectively unified (with the aspects of the Para¬ 
matman and of the jiva residing in the heart), therefore, they 
say (that the jiva) does not feel ; (the aspects of the Paramatman 
and of the jiva presiding over the organ of touch) become res¬ 
pectively unified) with the aspects of the Paramatman and of 
the jiva presiding over the heart), therefore, they say (that the 
jiva) does not touch; (the aspects of the Paramatman and of the 
jiva presiding over cognition) become respectively unified 
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(with the aspects of the Paramatman and of the jiva residing 
in the heart), therefore, they say that the jiva does not know. 
Then the point of the heart (of the jiva) is lighted up (by 
the rays of the Lord). Then the Paramatman, with the jiva 
thus lighted up, goes out (of the body) either through the 
eye or through the heart, or through any other part. When 
the Paramatman goes out, the chief Prana, goes out after Him. 
The other lower Pranas go out, after the chief Prana has gone 
out. Then (He the Lord) becomes savijnana, or jiva-accompanied. 
Then he goes out riding on the jiva, Him do (the presiding devas 
of) consciousness (Brahma) and (of) work (Garu^a) follow, as well 
as (the deva of) the knowledge of former (lives) (Rama).”—291. 

MADHVA’S COMMENTARY. 

(In this mantra the words sj s etc , have been 

explained by others as meaning:—“ He has become one,” they say, “ he 
does not see.” u He has become one ”, they say, 44 he does not smell.” He 
has become one,” they say, “he does not taste.” “He has become one,” they 
say, ” he does not speak.” “ He has become one,” they say, “ he does not 
hear.” ” H© has become one,” they say, 44 he does nob think.” <l He has 
become one,” they say, “ he does not touch.” il He has become one,” they 
say, “ he does not know.” This explanation is incorrect and the 
commentator explains it thus on the authority of the Mahamimaiasti :—) 

t( The jiva residing in the heart, which is the special place where 
Hari also dwellp f perceives along with Hari, all objects perceived through 
the eye, etc., during the time of waking consciousness. This perception 
of many objects, becomes the perception of only a single object, when 
the jiva enters the heart at the time of death, for then he perceives only 
the Lord Visnu seated in the heart. Thus seeing none else but Visnu, 
the jiva does not know anything else. This is what the wise people 
understand by this passage. Then Visnu with his own glory shines out, 
and illumines the upper portion (called the point) of the heart, and 
through this passage the Lord Kesava goes out, taking along with Him 
the jiva, and the Pr&na follows the Lord. The other devas (the lower 
pr&iias) follow this chief Pr&na, so also follow Vidy&, Karma, and 
Yogyat&.” Thus it is said in the Mah&cnima&s4. 

(The words Karma, Vidy&, and purva-prajfia or yogyatft do not 
mean here 4 action/ * knowledge/ and * fitness/ but they refer to several 
Devat&s of that name. This the commentator explains thus s—) 
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Garuda is the presiding deity of Karma; Brahm& of knowledge, 
while the words Pfirva-Prajna mean Yogyat& and the Goddess Ram& is 
the presiding deity of Yogyat&. These also follow Visgu, when he 
goes out of the body of the dying Mukta. 

(Not only Brahmft, the presiding deity of knowledge, follows Visnu, 
but V&yu also follows him and he (V&yu) is also the presiding deity of • 
knowledge, la it not then a repetition ? To this the author replies:—) 

44 V&yu is of two kinds or has two functions, namely it presides over 
knowledge and it presides also over life-functions or Pr&na. When in 
the previous mantra it was said that Pr&na follows Hari, it was in the 
sense of V&yu as presiding over life-functions. But now the aspect of 
V&yu as presiding over knowledge is to be taken in the second passage. 
Thus V&yu in both these aspects follows the Lord Hrifikesa, surrounded 
by all devas . 99 This is also in the same book. 

Note .—It has been said above that when Vayu goes out all other devas go out after 
him. But there is this difference. In the case of persons who are not going to become 
Muktas, when they die the devas presiding over vital functions leave the body and follow 
the chief Prana in part only and the other part of these devatas go to the respective aspects of 
these devatas who rule the Lokas. But in the case of a jn&nin when he dies and attains to Mukti 
all these devatSs go out with him wholly and fully and no portions of these davatas go back to 
their own spheres ; for such is the teaching of the sruti. 

(In the mantra it has been said that the Lord goes out of the body 
either through the eye or through the head or through any other part of 
the body. The going out from these various parts is regulated by the 
sphere to which the Mukta will go. This the commentator shows 
next :—) 

He who will attain to Mukti after enjoying for a long time the 
pleasures of heaven in the worlds of the Devas, goes out of the body 
through that particular orifice of the body which is presided over by 
that particular Devat& to whose world he will go ; there is no doubt in it. 
But he who on attaining Mukti will go to the Visnu world goes out of 
the body through the crown of the head. Similarly he who has to go 
to the world of Brahm& goes out to the crown of the head through the 
N&di other than Sugumnih (The Mukta going to the Visjiu Loka passes 
out through the Su§umn&). 

(In the mantra occur the words Savijfi&no Bhavati. It does not 
mean that the Param&tman becomes conscious.Jn fact the word Savijfiana 
is a compound of two words, Sa meaning Saha or accompanied by and 
Vijfi&na means the jiva. This the commentator explains next:—) 

The words Savijfiano bhavati mean that he becomes accompanied 
by the jiva. In other words the Lord has jiva for his companion. 
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(Iu the mantra occur the words SavijnAnam eva Anv&vakr&mati. 
Here also occnrs the word Savijfi&nam and it must therefore be translated 
as the Lord accompanied by jlva (crosses over). But this is not the case. 
The word Sayijnanara is not a compound word like the previous word, 
but it consists of two words Sa meaning he and referring to the Lord 
Visna and Vijn&nam meaning the jiva. This the commentator shows 
next:—) 

Sa vijn&nam means “he (Vi§tju) crosses over or rides over the 
vijii&nam or the jiva. 99 In other words, the Lord Bhagav&n goes out 
mounting over the jiva, as was said in a mantra in the previous chapter. 
There it was said Pr&jnena AtmanA Anvarfldha “ mounted by the All¬ 
knowing Atman. 

An objector says :—The jiva was already in the company of the 
Lord at the time of the death when it was said that this jiva Atman 
going to the Lord Balya becomes unconscious. Why is this fact repeated 
here ? This is done in order to show that now the Lord takes off the jiva 
and mounts over, while in the previous mantra it was only said that the 
jiva goes to the Lord. 

(An objector says how do you translate the word Vijnaoam by jiva ? 
Vijfi&nara literally means consciousness. The commentator therefore 
quotes various srutis in which the word Vijfi&na is taken to mean the 
jiva Atman. Thus:—) 

In the Brihad&ranyaka Upanigad, III. 7. 22, occur the words Yo 
vijfl&ne tifthan, in the K&nva recension of the Antary&min Br&hmnnam 
and the words Ya Atrnani tisthan occur in the M&dhy andina sakhA of the 
same Brahmaaam, and in both these places the word Vijfi&na and Atman 
have been taken in the sense of jiva. Therefore the word VijfiAna has 
been translated by us as jiva. 

Moreover the venerable B&darayana in the VedAnta Sdtra, 1. 2. 20, 
says that it refers to jiva Atman, That adtra is 

“ The soul of the yogin is not the AntaryAmin, because both recensions 
read it as dilferent from it. (Nor) is the embodied soul (the internal 
ruler); for both speak of the soul as distinct (from the Ruler within). . 

For both the SAkltins, MAdhyandina and K&nva, read the texts 
which spep*k of the individual soul as distinct from Attnan, as conveyed 
by the texts*. “ He who standing in Atman 'the soul) still separate from 
Attnan, whom Atman (the soul) does not understand, for whom Atman is 
(like) unto a body who directs the Attnan (soul) from within. He this 
Atman the Lord is thy internal ruler, is the immortal ruler within. 99 
(Bri., III. vii. 22 ) 
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Again, the KAnva text says: “ He who stands in VijfiAna (the in¬ 
telligent soul) is still separate from Vijfiana whom VijfiAna does not 
understand, for whom VijfiAna is like unto a body, etc,” 

This also shows that in the opinion of BAdarayana the word VijfiAna 
means jiva. 

Similarly in the Prasna Upanifad, mantra IV. 11, occurs the word 

VijfiAna Atman and there also it means the jiva. That tnantra is as 
follows:—• 

fornmm wts srr^nr ^if*r ?#srfaraf»cr qa i 

The VijfiAnAtmA (jiva) along with all the Devas, the PrAijas and the 
Great Elements are all firmly established in Him. He who knows that 
Imperishable is called the knower of the Absolute, he enters indeed into 
the Absolute. 

Here also the word VijfiAna has-been translated as jtva. 

(An objector says :—Cannot the word Atman in the sentence E$a 
AtraA NiskrAmati mean jiva Atman, for there is nothing to prevent this 
meaning? To this the commentator answers :—) 

If you take the word Atman in the above sentence E§a AtmA 
Ni§kraraati to mean jiva then your interpretation will be open to the 
following objections:—*(1.) It is said in the next mantra Sariram 
Nihatya, AvidyAra Gamayati, * this Atman throwing off this body and 
causing it to understand the Avidya \ would not be applicable to the 
jiva, (2) Similarly in mantra four occurs the words “ it creates newer 
and happier forms,” This also will not be applicable to the jiva. Because 
the jiva cannot of his own accord throw off his body, nor can it make 
itself understand Avidya, nor can it have the power of creating newer 
and happier forms. Therefore the word Atman above-mentioned cannot 
refer to the jiva but to the Paramatman, Moreover in mantra five this 
Atman is called sarvamaya and a jiva cannot be called sarvamaya 
or every thing, because this sarvamaya expressly refers to BrAhraan, as 
the previous sentence is Sa Va AyamAtmA Brahma. So the whole passage 
refers to Brahman and not to any jiva. 

MANTRA IV. 4 3 . 

II ^ II 



552 BRlHADARAN TARA - UPANISAD. 

Tat, it is. YathA, just* as. TrinajalAyukA, leech. 

Trinasya, of the grass, of a blade of grass, Antain, the top, the 

end. JTW GatvA, going. Anyam, other. srisrf Akraraarn, support. 

%m*l Akramya, getting; holding fast to. SttTOrf AtmAnam, its own 
self. T'TCTgtfa Upasaaharati, contracts, Evara, in that way, ij* Eva, 
just. W# Ay am, this. tlicTTT AtinA, the Atman, the Lord Purusottama. 
suftrut Avidy&m, AvidyA; ignorance; nescience. mrftrc^T GamayitvA, 
making (the Jiva) know or understand. ^ Idam, this. t§ariram, 

the body: the dense physical body. Nihatya, leaving; giving up. 

Any am, other. Akramam, support ; the suksma sarira or the 

subtle body of the Jiva or the Linga-deha. Akramya, getting ; 

holding fast to. 8TTctTT*f Atm&nam, self, the gross body of the Jiva. 

Upasamharati, contracts ; draws away (from the gross body of 
the Jiva), abandons. 

3. “ And as a leech, getting to the top of a blade of grass 

holds fast to another support and contracts itself, similarly, 
this Atman (the Lord) throwing off this (dense) body and causing 
(the Jiva) to understand the Nescience by giving him knowledge 
holds fast to another support (the subtle body of the Jiva) and 
gives up (this gross) body.’ 1 —292. 

MADHVA’S COMMENTARY. 

(An objector say8 a person about to attain Mukti cannot have any 
body, so the illustration of a leech cannot apply to a Mukta jiva, but it 
would be very appropriate to a non-mukfca jiva. So the whole context 
here is about not Muktas. This objection the commentator meets by 
quoting an authority :—) 

As a leech takes hold of another blade of grass before quitting 
the grass on which it is moving, so the supreme person, the Lord 
BhagavAn, abandons the dense body of the jiva by taking hold of the 
subtle form of the jiva. By so doing the Lord Kefiava resolves this dense 
body into the elements. He also makes the jiva understand avidyA by 
giving to the jiva jfiAnam or wisdom. 

Note .—This authority clearly shows that it is the Lord who takes out the jiva from the 
dense body and gives jiva knowledge by removing avidyL 

MANTRA IV. 4. 4. 
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wti j^firssr 

an rn^t an stt OTsnrof an sn^f ans^srf an 

II 5? II 

TO Tat, it is, thus. WT Yatha, just as. Pesask&ri, a gold¬ 
smith. PeAasah, of gold. 9TT?rt M&fcr&ra, a small portion. 

Up&d&ya, taking. Anyat, other, sreeuf Navataram, newer. 

Kaly&nataram, brighter. ?£<# Rftpatn, form. Tanute, gives* 

Evam, in that way. q* Eva, just, mt Ayam, this. 9TTWTT Atmft, the 
Atman. Idam, this- Sarirara, the gross body. fifgW Nihatya, 

leaving ; giving up. srfafjt Avidy&rn, AvidyA ; ignorance. anffoun 
GamayitvA, making the Jiva know or understand. ST9gq[ Anyat, another. 
sWflf Navataram, newer. KalyAnafcaram, brighter; purer, 

Rfipam, body. 55 ^ Kurute, creates ; assumes. Pitryam, of the 

Fathers. 3T Va, or. G&ndharvara, of the Gandharvas. Sff VA, or. 

Daivam, of the gods, m VA. STHTT^ PrAj&patyam, of Rudra. Here 
the word PrajApati stands for Rudra. STT VA, or. ffTif’ BrAhraam, of 
Brahma, srT Va, or. 9T?*tat AnyesAm, other. BhfitAnAm, of the 

beings. 

4. “ And just as a goldsmith, taking a piece of gold, makes 

something else of a newer and more lovely form, similarly this 
Paramatman, throwing off this gross body, and causing the jiva 
to understand the Nescience, creates a newer and more lovely 
form either of the Pitris, or of the Gandharvas, or of the Devas, 
or of Rudra, or of Chaturmukha Brahma or of some other 
beings.”—293. 

MADHVA’S COMMENTARY. 

As a goldsmith destroys the impurity of the gold by burning it in 
fire, and with the gold so purified he makes out of it any ornament that 
he wishes ; so the Lord Visnu burns up in the fire of his Self all the 
impurities of the Jiva compared to gold, in the shape of ignorance, lust 
and*wrong karraas, for the Lord is all powerful. Having thus purified 
the Jiva he according to his wish creates a new body for the Jiva 
according to the merit of this Mukta Jiva, If the Jiva belongs to the 
class of pitfis he creates a pitfi body, if it belongs to the Gandharva 
class he creates for him a Gandharva body. If the Jiva belongs to the 
deva olass he creates a deva body. If it belongs to the PrajApati class 
be creates for it a PrajApati body. If it belongs to the Br&hmA olass he 

70 



554 


BQIHADARAN TAKA-UPANISAD . 


creates for it a Brahm& body. All these bodios so created have the form 
of eternal bliss. The Lord never creates a body for a Jiva to which that 
Jiva is not entitled by his merit because the Sruti says that the Jiva in 
Mukti is attended by Pftrva PrajM or previous knowledge or merit. 
So according to this merit the body of the Mukta Jiva is created. 

(Here arises a question i—What is the difference between a Mukta 
Brahm& and the ordinary BrahmA. To this the commentator answers :—) 

A Brahm& so long as he is not Mukta is called a Brahmi by courtesy 
only, He becomes really and truly a Brahm& when he gets Mukti. 
Similarly a Praj&pati is merely a title bv courtesy of Rudra so long as 
he does not get Mukti. After Mukti he is entitled to this designation. 
So on with all other classes of Devas. As gold or silver so long as it 
is mixed with other alloys is still called a gold or silver because it has 
the possibility of becoming pure gold or silver by removing its dross ; or 
a child of a twice-born is called a twice born even before he is invested 
with the sacred thread because the b<*y has the possibility of becoming 
a twice-born which a 5fidra boy hns not, so Brahm& and others are called 
BrahmA, etc., even before their Mukti because they have the possibility 
and 6fness of becoming BrahmA, etc., in course of time. 

This Mantra does not apply to the non-muktas because in the mantra 
occurs the word Kaly&natara meaning a more happy and more beautiful 
body. A non-mukta Jiva cannot get after death a happier and more 
beautiful body. 

Some have taken the words Anye§4m v& Bhfltanam of this mantra 
as applying to lower animals and they say that lower animals 
also get a new body. But that also is wrong. Those words do not refer to 
Tower animals but toother Muktas not enumerated above, such as Mukta 
human beings, Mukta world rulers, etc. Those words cannot apply to 
beasts and birds because they cannot be said to get a KalyAna body at 
all. Their body is not at all Kaly&na or auspicious or happy or beautiful. 

If this mantra referred merely to death then the epithet Kaly&natara 
would be useless and convey no meaning for men do not by mere death 
get a more beautiful or a more happy body. Similarly the previous 
epithets of ^rotriya, Avrijina and Ak&mahat mentioned in mantra 
IV. 3. 33 apply only to devas and not to animals. 

(An objector says: But these devas Brahm&, etc., have already 
a particular body of their own. Thus Brahmk has a body having four, 
faces, what newer body can he have after Mukti ? To this the commen¬ 
tator answers ;—) 
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They are said to get a newer body in the sense of getting higher 
experiences in that, body which they did not experience before Mukti. 
In the state of Sam9&ra. Brahmd, and others had a small quantity of 
Tejas or powers and a small Jiva form. But in Mukti these Brahm& and 
others have a very large quantity of tejas given to them by Lord 
Bhagav&n and their body also becomes very vast. This is what is meant 
by the phrase that the unborn Lord creates a newer body for Mukta 
BrahmA, etc. 

By the phrase Anyes&tn v& bhut&n&m in the mantra is meant men 
etc., and does not refer to Asuras, etc., for Asuras never get Mukti. 

(An objector says : Your illustration of gold is inapplicable, for 
there are not many kinds of gold but you say that there are many kinds 
of bodies of Mukta belonging to different classes. To this the commen¬ 
tator answers :—) 

Gold is also of various kinds, thus dark coloured g »ld (Mayam) 
belongs to the class of men ; it is called human gold. The yellow coloured 
gold is called Gandharva gold. The gold of the colour of Indragopa, 
a kind of red insect, is called j&mbunada gold. Similarly gold of the 
colour of burning sun is called Deva gold and its name is Anikara dr 
brilliant gold. These are different varieties of gold which always belong 
to them and though they may all be burnt in fire they do not lose at all 
their specific qualities belonging to that particular variety/ Similarly 
the Jivas belong to particular species such as human beings, Gandharvas, 
Pitris, Devas, Praj&patis, and Brahrn&s • each successive class being 
higher than the other preceding it. The specific qualities of these jivas 
manifest themselves in their fullness in Mukti. 

Note.—i Thus a human jiva in Mukti remains a human j!va but with the perfection of all 
human qualities, he never becomes a Gandharva jiva and so with others. 

(An objector says : Why do you take this passage or chapter to refer 
to Mukti ? The answer is that in interpreting a passage we must see what 
is the commencement of it and what is the middle of it and what is in the 
end. So the commentator says :—) 

This passage opens with the statement (Mantra IV. 3. 36) jSa yatra 
Ayam Anim&nam Nyeti and this refers to going to the Lord called Subtle 
at the time of the Mukti. In the middle of this passage occurs the state¬ 
ment Tasya haitasya hridayasya agrarn, pradyotate, etc. “The Lord 
illumines the point of the heart . 99 This also refers to Mukti. The 
passage ends with the statement Ten a dhir&h apiyanti BrahmavidA This 
also refers to Mukti. Thus construing the whole passage from its 
opening, middle and final statement it refers to Mukti. Similarly the 
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statements Svargam lokarn ita firdhva vimukfcah tena eti brehmavit 
puqyakrit taijasah. These also show that the subject matter of the 
whole passage is Mukti. 

Even the lord BAdarAyaija in the s&tra (IV. 2. 17) says that this 
chapter deals with Mukti. He says:— 

“Then there takes place a lighting up of the point of His abode, 
and by the door so illumined by Him, he should depart through the 
hundred and first artery, by virtue o r the power of his wisdom and by 
the application of the memory of the path which results from such 
wisdom, and through the favour of the Lord in the heart. ” 

(The objector says that there are two kinds of Mukti, Saguna and 
Nirguna Mukti. The texts which describe enjoyments of various kinds 
refer to Saguna Mukti. Bat the real mukti is Nirguna in which there are 
no enjoyments. To this the commentator answers :—) 

There is no proof or authority for the statement that there is a kind 
of Mukti in which there is no enjoyment. The Srutis, Smyitis, the 
ItihAsas, the PurAnas all describe that the Muktas enjoy various pleasur¬ 
able experiences in Mukti and that there is no Mukti in which there is no 
enjoyment. Thus:— 

(1) . In the Taittiriya Upani§ad (II. 1) occur the words u so* 
Snute sarvAn kAtnAn saha BrahmanA vipaSchitA,” meaning “the Mukta 
enjoys all objects of desire along with the all-knowing Brahman,” 

(2) So also in the same Upanisad (III. 5) occur the words " etam 
Anandamayam AtuiAnam upasamkramya " lui in LokAn KAmAn NikAmAn 
rApAgyanusancharan meaning the mukta reaches this Atman consisting 
of bliss and enters and take possession of these worlds, and having as 
muoh food as he likes, and assuming as many forms as he likes. 

(8). So also in the mantra (Rig Veda, X. 71. II). 

i 

nnw> mat fiifWta 3?*: 11 

One BrahmA plies his constant task reciting verses : another BrahmA 
sings the holy psalm in Sakvari measures. 

One more BrahmA tells the lore of being, and one lays down the 
rules of sacrificing, 

(4). So also in the mantra, ChhAndogyaUpanisad, VIII. 3. 4. occur 
the following words:— 
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Now the elect who has received the grace of Visnu completely rises 
from out of his (final) body, and reaches the Highest Light, and appears 
in his true form, verily He, the Lord, is the Self, thus spoke (Ham&). 

MANTEA IV. 4. 5. 

q sit sTrarog- 

ztmvw vuwzm- 

^ NS 

vunATsssmcm: ssiw^Ts^t- 

qqiqSTTt SfqT^TTt rf^TT qUWqm ^Tq- 

znxt qi^nrqTqqqq: vfsrftr mq: qi^q n 

NO NO 

siqt ercsng: tiqw q^q ffir q qat^T^T 

visrm 

NO V* ~0 Si 

q^mqq^ « n ii 

SU Sah, that; far away at a distance. Irtf Ayam, this ; very near. 
SITrllT Atm&, Paramatman: the All-spreading. $ Vai, indeed. fflT Brahina, 
the full or developed in the qualities. feqrffitra: Vijflanamayah, the 
supreme knowledge : whose svarfipa is knowledge. Here it is also to be 
understood that He is also wftY9ffi*T9: (Avijn&nnmayah), one whose 
Buddhi is not the (Buddhitattv&trnik&), i. e. t is not the subs¬ 

tance of the Buddhic matter of Prakriti. 9f«frtT3: Manomayah, the all- 
mind; the sum of all the thinking minds. Also supply Wttffrra: (Ainano- 
mayah), whose mind is not made of the mind or manastattva of Prakfiti. 
5TPW?: Pr&namayah, all the strength-substances. Also supply wrT<inT*v: 
(Apr&namayah), one whose Pr&^a is not made of the substance of the 
Pr&na or the Aham tattva of Prakriti. Ohaksurraayah, the 

collection of all the presiding devas of sight; the All-seeing. Supply 
sragpri: (Achaksurmayah), the presiding god, whose eye is not like the 
presiding gods of ordinary sight. SttalTO: Srotratnayah, the collection 
of all the devas of hearing ; the All-hearing. Supply srsfteliW (Asro- 
trarnayah), whose sense of hearing is not like the substance of ordinary 
senses of hearing. jfirqfaTO: Prithivimayah, the all-smelling. Smell is the 
guna of earth. Supply also (Apfithivfmayah), whose scent is not 
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like that of the earth-substance or Pyithivitattva. Apomayah, 

the All-tasting ; all the waters taken together. Supply «rev4t?rf: (AnApom- 
mayah), the A pa or waters in Him are not vvhat the ordinary waters are. 

VAyuraayah, the All-acting ; the sum of all the VAvus. Supply 
Wig*?*?: (Avayumayah), whose VAyu-substance is not what the VAyu- 
substance ordinarily is. AkAAaruayah, all the AkAsa substances; 

the All-pervading. Supply 3RTW0WU ( AnAkAsamayah), in whom the 
AkAsa-substance is not the ordinary AkAsatattva. yfcrtaW: 

Tejomayah ; the supreme Light. Atejomayah, whose light is not 

the light of the ordinary fire. 9TWTO: KAmamayah, the highest in all 
his desires ;whose desires are ever for the highest. cnsnTOW: AkArnamayah, 
whose desires are not the ordinary low desires, sstasra: Krodhamayah, 
all angers taken together ; whose anger is terrible Akrodha- 

mayah, whose anger is not merciless and painful like the anger of 
ordinary jivas. qyfaqi Dharinamayah, the suin of all the qualities or 
dharmas, like Ananda, etc. srqtfcw: Adharmamayah, the qualities in whom 
are not like the qualities of ordinary things. *ra*rq:8arvatnayah, having 
all things of the Prakriti. Asarvamayah, everything in whom is 

different from the things of Prakriti. Tad, existing in all times, mg 
Yad, existing in all space, qeg Etad, existing in all causations. 
Idammayah, Supreme Ruler (rnaya) of all that exists in idam or the 
present time. StgttTO: Adomayah, the Supreme Ruler of all that exists in 
adas (in the past and the future). Iti, therefore ; since the Para- 

mAtman is of such a nature. YathA, as. KAri, making the jiva 

do as likes Him best. YathA, as. Chari, making the jiva behave 

as He likes it. Tatha, so ; such, Bhavati, becomes (the jiva). 

SAdhukAri, should He make the jiva work good, flfg: Sadhuh, 
good, Bhavati, (r»he jiva) becomes. qPW&nft PApakari, should He 

make the jiva do what is bad. <JTq: PApah, bad ; sinful. Bhavati, 

becomes. Bunyena, holy. KarmanA, by the acts. g<uj: Punyah, 

pure ; holy. 973% Bhavati, (the jiva) becomes. PApah, sinful. 

PApena, by the sinful (deeds), syift Atho, hence. Khalu, truly. mf 

Ayam, this. Purufah, tlie jiva. c&HTtW: KArnamayah, subject to the 

will of the Lord. ^ Eva, no doubt. Iti. «rf: Ahuh, they say. 

Sah, he ; the ParamAtman. YathAkAraah, of whatever desire. 

*wfer Bhavati, is. Tatkratuh, desirous of carrying that out: 

inclination. Bhavati (the jiva) becomes. Yatkratuh, desirous 

of carrying whatever out. Tfcfc Bhavati, the jiva becomes, rfg Tat, that. 

Karma, work; deed Kurute^ perforins. Yat, whatever. 

Karma, work ; deed. Korute, performs, I'at, that ; according to 
that, Abhisampadyate, gets as a result , reaps. 
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5. “ That far away, though verily so near, that All-per¬ 

vading and Ever-full Lord, is essentially and supremely All¬ 
knowing, All-thinking, All-exerting, All-hearing, All-smelling, 
All-tasting, All-acting, and All-pervading. (He is essentially 
and supremely) the highest Light, (but) not (material) light, 
the highest Desire, (but) not (worldly) desire, the Great-anger, 
(but) not (like mortal) anger, and the highest Quality, (but) 
not (worldly) quality. He is supremely All (because the cause 
of all). He exists in all time (tad), pervades all space in and 
out (yad), and is ever changeless through all causes of change 
(etad). He is the Supreme Ruler of all which exists in the present 
(idammaya). He is even the Supreme Ruler of all which existed in 
the pastor will come into existence in the future (adoyamaya). 

“ A jiva acts as the Lord makes him act, a jiva behaves 
as He makes him behave. Whom He causes to do good deeds, 
he becomes good. Whom He causes to do evil deeds, he 
becomes a sinner. 

“ Wherefore, they say :—This jiva is verily under the 
Will (of the Lord). Whatever desire the Lord has, so be¬ 
comes the innate inclination (kratu) of the jiva, and as is his 
inclination, so is his deed, and as is his deed, so is his 
fruit.”—294. 

MADHVA'S COMMENTARY. 

[In this Mantra occur the words Vijfiftna-tnaya, Mano-maya, etc. 
What is the force of the affix “ mays ” in these words ? Maya generally 
means' made of or consisting of,’ but here it has a different force. 
The author explains it thus :—3 

The affix maya has the force of denoting abundance, as well as the 
essential form of a thing. It has not the force of Vik&ra or modification 
here. 

[In this Mantra occur the words—“ Sa v& Ayam Atraft Brahma, 
etc." These words have been explained by others as applying to the jiva, 
but they apply to the Lord. The author shows it next :—] 

The word Atman here does not refer to jiva-&tman, but to the’ 
Supreme Self. The word Atman comes from the root Tan, with the pi*e,-< 
fix A, meaning Atata or spread everywhere. He who spreads throughout 
the universe is called Atman, therefore it Applies to the Supreme 8el£ 
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He has been called the Brahman, because He is full in all the qualities. 
He is called Sah, because He is far away. He is called Ayam, because 
He is very near to us. He is called Vijfi&na-maya, because He is full of 
all knowledge, and his essential form is perfect knowledge. He is called 
Mano-maya, because His essential form is that of the Feeler of everything. 
He is called PrAna-maya, because His essential form is perfection of all 
power. He is called Chaksur-rnaya, because His essential form is that 
of the seer of everything. He is called Srotramaya, because His essential 
form is that of the hearer of everything. He is called Pyithivi-maya, 
because He supports everything like the earth, and because all sweet 
scents are in Him. He is called Apo maya, because He gives satisfaction 
and refreshment to all, as water satisfies the thirst of every one and 
refreshes all. He is called VAyu-raaya, because He has the form of 
being the agent of every act. He is called AkAsa-raaya, because He 
gives room or space to every one. He is called Tejo-maya, because His 
essential form is extreme luminosity. He is called Kama*maya, because 
He has the highest desire of all, inasmuch as, He desires to create, sustain, 
etc., this universe. He is called Krodha.-maya, because His wrath is 
terrible against all evil-doers. The Lord is called Dharma-maya, because 
Hi8 form is that of bliss and joy. That is His Dharrna or quality. He 
is also called by the negative attributes li Atejo-maya,” c< Ak&ma-maya/' 
“A^odlm-maya/* and “ Adharma-may a,” in the sense that His form is not of 
Pr&kfitic matter ; and, therefore, the qualities of material light, material 
desire, human anger, and material qualities or dharinas, do not exist in Him. 
The scent of Hari is not worldly odour, nor His satisfaction or refreshment 
is from physical water, nor is His light from this physical fire, nor is His 
strength from the Deva called V&yu, nor is his hearing dependant on physU 
cal ear, nor is this yhysical Akasa or Manas, His Ak&sa or His manas. Nor 
is His Buddhi composed of the physical matter of the Buddhi Tattva, nor 
is His Ego made of the Aham-Tattva of the Pr&kritic matter, nor is His 
Chitta made out of the matter of the Mahattattva belonging to Prakriti, 
because all these various attributes of Prakriti are merely reflections of the 
qualities of the Lord. Therefore, Visiju is called Sarva maya, because He 
is the Primeval Cause of every thing. And, similarly, He is Asarva-maya, 
because He is not identical with anything. All the attributes (Gunas) of 
the Lord are of Chit (intelligence) and Ananda (bliss) in their essence, 
and which are the sources of all the Gunas that exist anywhere else. 
Therefore, the qualities of the Lord are said to be quite different from any 
qualities of worldly matter. 

[How can the Krodha (wrath) of the Lord be said to be unworldly? 
To this 9 the author replies :—] 
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The anger of the Lord has ever the essential quality of forgiveness 
in it, as well as of bliss and intelligence. [His anger is not blind, un¬ 
intelligent, and merciless, but it is always accompanied with forgiveness 
and based upon dispassionate and calm reason, and meant to give 
ultimate joy to the person against whom His anger is directed,] How 
can then the anger of the Lord Visnu be compared with the anger of 
ordinary jivas? Thus all his attributes are totally distinct and different 
from the qualities of ordinary jivas. 

[An objector says :—All this may be quite true, but as regards the 
phrase SavA Ayam Atm&, etc., all this is beside the mark. The whole 
passage refers to an ordinary jiva, and not to Lord Visnu. To this, the 
Commentator says :—] 

The released soul (Mukta) reaches the Lord Hari and gets the 
quantity of bliss, according to the nature of his Pfirva-Prajfia or previous 
works. 

[What is this Purva-PrajflA ? To this, the Commentator answers:—] 

When a man gets Mukti, he gets the Lord Visnu, whose form and 
nature have just been described, and he gets Him, according as his 
previous PrajnA ( U5TT ) permits. By the word PArva-PrajfiA (Sffcrsn) 
is to be understood the PrajnA or knowledge regarding Visgu, that a 
jiva has in him from beginningless time. Thus the Pftrva-Prajfia of 
BrahmA and others differs from each other, according to the class to 
which the jiva belongs. 

All this is from the MaliAtniraamsA. 

The Lord has been called in this mantra ( ) idammaya, because 

everything in the world which exists in the •present time is under His 
control. He has also been called (Adomaya), in the text, because 

everything that came to exist in the past and what will come to exist 
in future , both were and will be under tho control of the Lord. 

The affix “ Maya” has the force of denoting superiority (pradhAna) 
as well as the essential nature, form or (svarfipa) of the thing denoted by 
that word, to which this affix is added. Therefore, Idaui-maya and Ado¬ 
maya with the force of svarffpa mean He whose form, though 
consisting of this (or the present time), has yet the form of that (namely, 
the past and the future time also). Such is the nature of the Lord .Hari, 
because He is beginningless, endless and ever-existing. Therefore, He 
is beyond time as well as in all time. 

These words Idarii-maya and Ado-maya, with the force of PradhAna 
or superiority, mean He who is superior to this and to that, namely who 

71 
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is superior to all , because He is All-powerful, from beginningless and 
endless time. 

[The words Tad, Yad, and Etad, though meaning ordinarily that, 
what, and this, do not mean so in this passage.] 

The Lord Vi3nu is called “ Tad,” because He is at the present time, 
just as He was in the past. Similarly, He is called “ Yad, ” because He 
is in the inside, exactly as He is in the outside. The epithet (Etad) has 
been applied to the Lord of the world, Vasudeva, in - order to show that 
He will ever be afterwards, as He is now. 

[The Commentator now explains the words YathA Kari, YathA Chari, 
TathA Bhavati, etc. :—] 

A being becomes what the Purusottaraa makes of him he will be 
good and honest if the Lord makes him so ; and sinner will be he, should 
the Lord be pleased to make him a sinner. If it please the Lord to 
make a man holy and pious, the man becomes holy and pious. A sinner 
and unholy becomes he, if the Lord bids him be so. The wise say that all 
the beings are always under the direct will of the Lord. 

The desires of a being have their origin in the desires of the Lord 
Visnu ; so the beings act in obedience to the desires of the Lord Vi§nu. 
Thefsf®l (nisthA means faith or inclination and innate mental bent of ajiva) 
follows His desires, and so his acts follow His NisthA ( finjT )> an d the fruit 
that a man reaps is the outcome of his acts. The Lord's will being at 
the bottom of them all, the Lord has been called WWl (KAmaraaya). 
Such is the relation between the Lord and the jiva, and there is no 
exception to it. 

(Under the circumstances, since a jiva has no independent will of 
his own) one may be led to think that there is unity between the Lord 
and the jiva ; one may ask, where then does lie the difference between the 
Lord and the jiva ? In answer, it may be said, that the doctrine of unity 
between the Lord and the jiva has been refuted by the BhagavAn VyA- 
sa in the sAtra (VedAnta, I. 3. 42): 

. “ The text designates the Supreme Self as different from the jiva, 
whether it be in the state of deep sleep or at the time of departure.” 

Moreover, the doctrine of unity is quite incompatible with the sruti 
PrajfienAtmanA anvArudhah, PrAjfienAtmanA samparisvaktah, etc.~ 
“Mounted by the All-knowing Self,” ‘‘Embraced by the AlLknowing 
Self ” (B*. Up., IV. 3. 35 and 21.) 

(The opponent says:—“The jiva and the Lord are really one, 
but, for conventional purposes, they are considered as .different* 
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The difference is, therefore, vyavaharika only. To this, the author 
replies:—) 

There is no proof of the existence of such a thing as Vyavah&rika- 
Bheda or conventional difference. There is no authority to that effect. 

[This difference, if not conventional, might be Pr&tibh&sika or 
illusive or erroneous, says the opponent. To this, we reply :—] 

If the difference between the jiva and the tsvara was based upon 
error or illusion only, then the above texts of firutis would become useless 
and meaningless. The texts of srutis are admittedly free from all error 
and faults, and so it would not be proper to say that a doctrine established 
by sruti might be based upon illusion or error. To say so would be 
like the ravings of a mad man, for it would lead to the couclusion that 
the entire Vedas are unauthoritative. 

[An objector says:—Why the Sruti should become unauthoritative 
merely because the doctrine of bheda is .said to be erroneous? So far 
as that particular doctrine is concerned, the teaching may be erroneous, 
but other portions of the Sruti would remain authoritative all the same. 
Yajnadatta, on acoount of his obliquity of vision, may say that there 
are two moons, and that statement of his may be erroneous, but that 
does not mean that all his statements are erroneous, and that they are 
asiddlia or wrong. To this, the author replies :—] 

Because it is not possible that any statement of Sruti may be erro¬ 
neous, because admittedly Sruti is faultless and all its statements 
are true. 

[An objector says ; “ What is the harm, if we say that the statement 
of sruti regarding bheda is erroneous, but all the other statements of 
Sruti are correct ? If that be so, then those statements of sruti which 
you say prove abheda, may also be erroneous. What prevents them from 
being so, where there is no unvarying criterion of truth ? If you still 
persist in saying that it may be so, then the author answers :—] 

Then the result would bo that, like the ravings of a mad man, the 
entire Vedas would become unauthoritative. 

(If a particular statement of a person be erroneous, why should all 
his statements be rejected ? That particular statement may have some 
cause, like defect in the eye-sight, to make it erroneous. To this, it is 
replied :—Where there is no other means of judging the truth of a person, 
but his own statement, and when one particular statement of that person 
is found to be erroneous, we must say that that person is unauthoritative. 
So the author says i —) 
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If a person poses as an expert, and is fouud to be in error in his own 
subject, that person becomes unauthoritative in every part of his subject, 
for unauthoritativeness does not mean anything else than this. A layman 
cannot judge that other statements of his tnay be true, when a particular 
statement of his is found to be erroneous. 

(An opponent says: The unity between jiva and Isvara is ineffable, 
and cannot be described by words. This Abheda is Anirvachaniya or 
indescribable. To this, we reply :—) 

According to this opinion of the indeseribabloness of Abheda, any 
mad man may assert any foolish proposition, and say, (< This statement 
is correct, but there is no proof for it, because it is transcendental and 
Anirvachaniya.” What is then tho difference between the ravings of a 
mad man aud the sayings of those who cannot adduce any scriptural 
authority for their statements and who try to lade their ignorance under 
the cover of Anirvachaniya ? 

(The other side may say, the ravings of tho mad man are unauthori¬ 
tative, because they assert propositions which are erroneous, but it does 
not follow from this illustration that srutis teach Bheda or difference as 
the final truth. May it not be that the gratis teach Bheda as a conventio¬ 
nal (Vyavah&rika) truth, and not as a Paramarthika or the highest truth ? 
To this, we reply, that it is not so, for there is no proof that the Bheda is 
conventional only, and that the srutis teach only the conventional truth. 

If it be admitted that the difference between the jiva and Isvara is 
erroneous, then this error itself may be based upon further error, and so 
no truth can be arrived at. On tho other hand, there are authorities to 
establish Bheda :—) 

$rsr: %T sfeq qmiajqi qfrV n 

(Rig Veda, VIII. 3.4.) 

“ lie, with his might enhanced by Rifis thousandfold, hath like an 
ocean spread himself. 

“ His majesty is praised as true at solemn rites, his power where 
holy singers rule.” 

This shows that the attributes of the Lord are true, and not imagi¬ 
nary. So also the text Taefce Saty&h K&raah, etc., (Chh. Up., VIII. 8. 1) 
* All these desires are true ” This also shows that the desires of the 
Lord are true. 
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Similarly, the following mantra (Rig Veda, IV. 17. 5.) shows that 
all the jivas live and have their being in the Lord, and that these jivas 
have a real and true existence, and that they are not untrue. 

STOTT pjf: » 

TOT n%?T: II 

“ He who alone overthrows the world of creatures, Indra, die peoples’ 
King, invokes of many ; 

“ Of a truth, all rejoice in him, extolling the boons which Maghvan 
the God hath sent them.” 

The word “ truth ” as well as the whole of this mantra shows that 
the life of all jivas depends upon the Lord, and that all the activity, 
rejoicing, &c., of this life is satya, How can then the difference 
between jiva and Isvara be false and illusive? 

Moreover, the difference (Bheda) between jiva aud tsvara is not 
unreal, because it is true, by the fact of the imperative assertion of conscio¬ 
usness which says, “ It is” ; and, moreover, because the functions and 
activities of the world, as well as the possibility of exertion for getting 
Mukti, depend upon the reality of this difference. It must not be said that 
the only reason for believing in this difference is the proof given by 
one's consciousness and perception, and based upon belief only. Tt is 
possible that one’s belief may be erroneous, as a person may take a 
mothor-of-pearl for silver; but this false belief of his is liable to be 
corrected by true perception, when he knows that it is not silver, but a 
shell. In the case of the world and the jiva however, there is no such 
false perception. Every one sees this difference, and it cannot ‘be said 
that all are in error. One man or two may be in error, and they may see 
silver where there is no silver, but others see the shell and do not mistake 
it for silver. But no one has ever seen that the j va and tsvara are one. 
In the srutis the attributes of the Supreme Self, such as omniscience and 
omnipotence, etc., are described as peculiarly belonging to Him. Every¬ 
one directly sees that the jiva is neither all-knowing nor present every¬ 
where, like the God. In fact, everyone is conscious of bheda, and says, 
** I am separate from God for this is the response of consciousness of 
everyone. In fact, a jiva is ignorant, while the Lord is All-knowing; a 
jtva has small power, while the Lord is All-powerful, etc. 

[\n objector says : Admitted that the response of every conscious¬ 
ness declares a difference, and admitted also that the possibility of all 
activities depends upon this difference, yet it would not prove that the 
difference is real and not false. To this, the author answers:—] 
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No one has ever perceived that there is any exception, anywhere, to 
this .universal consciousness of difference, and to the impossibility of 
carrying on any activity not based upon such difference. Therefore, the 
non-reality of difference being itself non existent, it follows that the 
response of all consciousness of all the jivas regarding the reality of this 
difference is a true response, and the difference is true, and not merely 
subjective. 

[An objector may say: But a false perception may also give rise 
to activity ; and, though the world is really false, yet it can give rise to 
all kinds of activities. Just as a man, who mistakes a rope for a snake, 
lias all the activities which a real snake will produce, such as fear, 
trembling, etc., or such as perceiving some object in dream, while as a 
matter of fact the dream is false. We see that the false perception of the 
snake in the rope and of the dream-object is removed by the true percep¬ 
tion. Therefore your argument that the jiva and f§vara are different, 
because all activities depend upon such difference, falls to the ground.] 

[To this, it may bo answered that the activities seen in the case of 
mistaking a rope for snake, do not depend upon mistake or falsehood, but 
upon one’s knowledge, and it is this knowledge which is real (though the 
object giving rise to this knowledge is false), which gives r ise to the 
activities of fear, trembling, etc. This knowledge is never sublated. Nor 
is an object seen in dream false, for we have already shown that these 
dream-ojeots are created by the Lord for the dreamer, and therefore they 
are true, so far as the dreamer is concerned. This also proves that the 
difference between jiva and Isvara is not false. Therefore, the author 
says :—] 

The difference is not false, because wo see that even after Mukti, 
the jiva is still dependent upon the Lord, as is taught in the present 
Upanisad in mantra (I. 5. 9., page 94), “ He, whe worships the Supreme 
Self alone as the Refuge has (the fruits of) his works never exhausted. 
Whatever he desires, that even he gets from That Self (Hari).” 

[An objector says : In this mantra, there is no word showing that 
it applies to Mukti. It may apply to a jiva bound in Saihs&ra, and a 
jiva so bound is certainly dependent upon God. But after Mukti, he is 
not so dependent, because he becomes God. To this, the author 
replies :—] 

This Mantra says that his Karma or fruits of work are never 
exhausted. This refers to Mukti, for in the Sams&ra condition, all 
Karinas are exhausted, after some time or other. It is only in Mukti 
that Karmas become exhaustless. 
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’[An objector says : Even in this sa&s&ra, the Karmas may be said 
to be exhaustless in a limited sense, namely, that their effects are end¬ 
less. One act leads to another act, and so the chain of causation is 
endless. To this, the author replies :—] 

(You take the word (i exhaustless ” in a secondary sense ; for you 
admit that this chain of causation cotne3 to an end with Mukti. So the 
Karmas in this world are not really exhaustless.) It is not proper to 
take the secondary meaning of a word by rejecting its primary meaning, 
when that meaning is possible. Therefore, the difference between the 
jiva and Isvara is a real difference, and not imaginary. 

[An objector says : In the next part of this Mantra, the Lord is 
described as Yath&kari, Yath&ch&ri, and it means that the Lord does 
whatever He likes, and He conducts himself as he likes. Is the Lord 
then a wilful being ? How do you explain it ? To this, the Commentator 
answers :—] 

The word Yath&k&ri means that, what the Lord causes a jiva to do, 
the jiva does that; and the word Yath&ch&ri means that, whatever the 
Lord wishes the jiva to act upon, in that manner the jiva behaves. 

A 

Note. —There is a difference between the Karma and Achara. Karma means ceremonial 
rites in general, while Achara means that portion of Karma rites which leads to purification or 
purificatory rites. 

[The Commentator next explains the sentence :—Sayathft k&rao 
bhavati tatkratur bhavati :—] 

Whatever desire the Lord has, that very desire the Mnkta jiva also 
has. In other words, the desires of a Mukta Jiva are co-ordinate to or in 
harmony with the desire of the Lord. 

The word Kratu means determination or the volition in the mind 
of the jiva, such as, “ I shall do such and such things.” Such a volition 
arises in the heart of the jiva, because of the will of the Lord. The 
following sruti states also to this effect^lifa CTR Wliq[ K&mena me k&ma 
&gat (Taittiriya Arauyaka III. 15.2.) “ Through (His) desire there 

came to me ray desires.” 

mantra I V . 4. 6. 

SBdrSSR; II drew §rra 
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Tat, to that effect, Esah, this ; the following, Slokah, 

the verse Bhavati, there is. Asya, his; of the jiva. 

Lingam, the subtle body : the passional nature, the heart, uw: Manah, 
mind, qsr Yatra, where; in any object of desire, Nifaktam, greatly 

attached, firmly fixed, Saktah, attached (jiva). The worldly soul, 

not free from attachment. Tat, it ; the object of desire. Eva, 
certainly. Karmana, deeds ; activities. Saha, together with, ijfij 

Eti, gets; goes, fjqf Ayarn, this ; the jiva. 5 $ Iha, here ; in this world. 
«jq[ Yat, anything. Kificha, whatever: all. Karoti, performs. 

Tasya, that. Karmanah, of the deeds, aftf Antam, end; fruit, 

exhaustion. sn^ PrApya, having got. Tasmat, that, 

Lok&t, from the the world ; the world acquired by the doeds. JW: 

Punah, again, trtj} Asmai, this. LokAya, to the world. 

Karmane, in order to work, Eti, comes. Iti, so far. w Nu, to be 

sure. CTtWYTR: KAmayamAnah, the desirous, wt Atha, now. «r$TOTOR: 
Ak&rnayam&nah, one who desires nothing, m Yah, whoever. 3T$Ttt: 

AkAmah, desirous of attaining the Lord Visnu, 3T A, Visnu and qprJT: 

KAmah, desirous of. fsmm: NiskAraah, having no desire for unworthy 
things. WgtfST: AptakAmah, one who has obtained the object of his 
desire. 9U3R3>T¥T: AtmakAmah, one whose desires are for the Atman. 
Tasya, his; of such a Mukta jiva. UT*J1T: PrAnah, the PrAnas. sr Na, 
not. UtkrAraanti, go out. 5U|I Brahma, the Jiva ; literally, the 

groat, qpr Eva, only, and nothing else. San, remaining, srfT Brahma, 
Supremely Great, the ParamAfcman, wfa Api, also, Eti, gets ; goes, 
attains. 

6. “ On this there is the following verse : The (world) 

attached (jiva) certainly goes, along with all his activities, to that 
on which his heart and mind are firmly fixed. Having got 
there, on the exhaustion of whatsoever acts he had performed 
here on earth, he comes back again from that other world, to 
this world, in order to perform fresh acts. 

So much for the non-Mukta jiva who is attached to (worldly) 
desires. Now, about the Mukta jiva. He does not desire 
anything (contrary to the will of the Lord), he desires the 
Lord Visnu only, and has no unworthy desires. He has obtained 
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all his desires, and his sole desire is the Atman. His Pranas 
(vital spirits) do not go out again (for he has become an immortal), 
and always remaining great (Brahman), he enters the Great 
(Brahman) (at the time of Pralaya).”—295. 

MADHVA’S COMMENTARY. 

[In this Mantra the author shows that the words Ak&mayam&na, 
etc., do not apply to the non-Muktas and that there is no repetition in it], 

A Mukta being is said to be (nisk&ma), because in that state 

of Mukti he gets rid of the low and mean desires ; he is WTIT (Ak&ma) 
because the whole tendency of his mind is directed towards the Lord 
A («?) or Vi§nu. The Mukta is called, similarly, Ak&mayam&na, because, 
even those desires which may not be unworthy, are rejected by him, if 
ever such desire arise in his mind, when such desires are against the will 
of God. In fact, he has never any desire which is notin accordance with 
the desires of God. 

He is called (Aptaka-ma), because, the Mukta jiva attains all the 
objects that he desires. 

He is called Atma-kama, because the only object of hig desire is the 
Lord, whose form consists of all-intelligence and all-bliss. And he is so 
called, because he gets a body consisting of Ohit (intelligence) and Ananda 
(bliss), by the force of his desire. 

[In a previous Mantra it has been said that after the jiva goes out, 
the Pr&nas follow him. Now. it is said that the Pr&tjas of a Mukta jiva 
never go out. How do you reconcile these two statements ? To this, the 
author replies :—] 

The Pr&nas of the Mukta never go out again, after his attaining 
Mukti ; in other words, a Mukta never dies again. 

[The phrase Brahmaiva San Brahm&pyeti has been explained by 
others as meaning that “ being Brahman, he goes to Brahman. ” This is 
wrong. The jiva never becomes Brahman. The first Brahman in this 
phrase means jiva, and the second Brahman means the All-full Lord. So 
the author explains this phrase :—] 

The word Brahman is applied to jiva also, because the attributes 
are infinitely more vast (Brihat) than the qualities of inert matter. (The 
word Brahman literally means vast, great, full). 

[The author next explains the phrase Brahm&pyeti. The question 
arises: the Mukta had already obtained Brahman, as mentioned before, 
by the very fact that he was Ak&mayaraana. Why does then the sruti 
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again says that he obtains Brahman ? Is it not a repetition ? To this, 
the author answers :—] 

The Mukta jiva obtains the Supreme Brahman in eveiy Pralaya, 
and he never comes out of the Brahman, so long as the Pralaya lasts. 
During other times than Pralaya, namely, during the period of Sri§ti 
activity, the Mukta, of his own free will, enters into the Lord Visnu, and 
comes out of his form, whenever he likes. [Thus there is a difference 
between the two statements regarding the entering into Brahman. Dur¬ 
ing ordinary entrance into Brahman after death, the Mukta jiva can go 
out of Him at will, and enter into Him again at will. But in every 
Pralaya (to which the present passage refers), the Mukta does not go out 
of Brahman during that period.] 

[The next question arises,—In times other than Pralaya, when the 
Mukta, of his own will, enters into and comes out of Brahman, is he 
subject to pain and sorrow when he is away from Brahman ? To this, 
the author answers :—] 

The Mukta is never subject to pain and sorrow, but he goes out and 
enters into Brahman, ever enjoying all sorts of pleasure, under the 
control of the Supreme Atman (Atmav&n, meaning controlled by the 
Atman). 

[Having explained the words Ak&tnayam&na, etc., as applying to 
the Muktas, the author now shows that they do not apply to non- 
Muktas s—] 

A non-Mukta can never be said to be an ilptakama, because his 
desireB are lia ble to be frustrated. He is never an Aptak&ma in the 
primary sense of the word. 

[An objector says; The word Brahman applies to the Supreme 
Lord generally. Why have you explained it as meaning jiva in the 
sentence Bralimaiva San ? To this, the author answers :—] 

The next sentence Brahm&pyeti shows that the first Brahman must 
mean jiva. The sentence (Brahm&pyeti) “gets to the Brahman ” indicates 
that the word Brahman, that precedes this sentence, must mean the 
jiva (and not the Param&tman). (For a person, who is himself a Brahman, 
cannot be said to go to Brahman or go to himself). 

[An objector says : Going to Brahman would not be inappro¬ 
priate, even if the first Brahman be taken in the sense of the Supreme Lord. 
“Going to Brahman 99 would mean recognising himself as Brahman. 
Brahman through his own Avidy& becomes a jiva, and through his own 
Vidy& he becomes Mukta. Therefore, in his condition as a jiva, he djd 
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not know himself as Brahman, but when his nescience is destroyed, he 
knows his Brahmanhood, which never had left) him and which he always 
had. It is in this sense that the srnti says that “ he goes to or obtains 
Brahman. '' As a son of king, brought up in the house of a hunter and 
ignorant of his parentage, thinks that he is a hunter's son, and does 
not know that he is a prince, the son of a king : but when he is told by 
some reliable person that he is not the son of a hunter, but of a king, 
then it is said that he has obtained princedom, though he was a prince 
always. Or, to take another illustration, a man had a necklace of pearls 
round his throat, but forgetting it, he searched for it everywhere ; but 
when he is told by a person (vour ornament is round your throat) he at 
once sees it and says I have obtained iny necklace, so the word 
“ obtained " is used in this sentence tC being Brahman, he obtains 
Brahman. n To this, the author replies :—] 

' If the sentence meant the destruction of nescience and the recogni¬ 
tion merely of the fact that he is Brahman, then the wording ought to 
have been “ Svasya Brahmatam vijan&ti, " and not “ Brahmapyeti . 99 For 
no one ever uses the word Apyeti “ obtains ", in the sense of Vij&n&ti 
“ knows." A person who recognises himself as Brahman, does not say, 
“ 1 have obtained Brahman, or gone to Brahman . 99 If the son of a king, 
who from his childhood knew not that he was a king's son, comes to 
know that he is the son of a king, we say €t R&jputratven&tm&nam 
vyaj&n&t, " “ knows himself to be the son of a king , 99 but we never say, 
“ R&jputram- Apyeti" “ he obtains [the position of] a king's son." 
Again, those philosophers may say that before getting Mukti, the jiva 
forgot his Brahman nature ; and the moment he gets Mukti, 
the remembrance of his Brahman nature prevails and makes him 
recognise himself as the Brahman. To them, we reply. But this cannot 
be. Suppose a man forgot the jewel of his necklace, and after a long 
time he finds the jewel and comes to know it as his, which he had for¬ 
gotten, what do we say then ? We never say that he has got« it 
u pr&ptah but we say he recognises it “ Vijfi&tah. " These considera¬ 
tions also lead us to this conclusion, that, of the two words, Brahman 
(**) in the text, the preceding one cannot bub mean the jiva. 

MANTRA IV. 4. 7. 

** form: u 3?«r town 

f fo u ijm «c*r*m 



m BRIHADARAN YAKA-U P ANLS AD. 

^ar^rsf wsr^ ^pr^mtfir n«ii 

Tat, to that effect. < 5 ^; E§ah, this ; the following. 3 f§n&s Slokah, 
the verse, wftr Bhavati, is. «TW Asya, his ; of the jiva. % Ye, those. 
& Hridi, in the heart. fafaT: 6 rifcah, present; dwelling, qprqr: Kam&h, 
desires. *wf Sarve, all. Yad&, when. STjJ^f^ Prarnuchyante, leave ; 
quit. Supply SRT 3 ^jt^fei (Tada Muktobhavati). Then he becomes 
Mukta or liberated. mr Atha, then ; after the jiva has got Mukti. JTc*T: 
Martyah, the mortal being. Amritah, deathless ; immortal. 

Bhavati, becomes. «re Atra, in this condition ; in Mukti. srgr Brahma, 
the Brahman. Samasnute, enjoys. Iti. ^ Tat, it is ; thus. 

W Yath&, just as. Ahinirlvayani, the slough of a serpent. 

Valmike, on an ant-hill. 5T$s[*RU Pratyasfca, abandoned ; thrown 
away. ijmjMrita, dead. s&sftffT Sayita, is lain ; lies. Evam, in that 

way. Eva, just, ldatn, this. Sltf* Sarirarn, body ; the gross 

body, when abandoned by the jiva. 5ete, lies. Atha, then ; 

when the gross body has been abandoned. 3Ttf Ayarn, he ; the jiva. 
Wlftft: Asarirah, incorporeal; that has no gross body. Supply ^fer 
Bhavati, becomes. STHU: Pr&nah, Pr&na, the Great Life, srgl Brahma, the 
Param&tman. Eva, to be sure. WZft: Amritah, deathless ; immortal. 

Tejah, All-light Sri. < 5 ^ Eva, as well. *tj Sah, thus instructed. STff 
aham, I. Bliagavate, to thee, Sir. Sahasram, a thousand 

(bulls and elephants). SRTfa Dadami, give. Hi, thus, Vaidehah, 

the king of the Videhas. Janakah, Janaka. Uv&cha, said. 

5 Ha, formely. 

7. And to that effect is the following verse:—When all 
those desires which have their abode in his heart are destroyed 
(then he becomes Released), and then (after Release), this 
(once) mortal (Jiva) becomes Immortal (for he never dies again). 
In that state, he enjoys Brahman completely, at his pleasure. 

And as the slough of a serpent lies on an ant-hill, dead 
and abandoned, just so this body (lies abandoned) and the jiva 
becomes bodiless (and hence Immortal). Immortal is even the 
Great Life, Brahman (Visnu), and Immortal also is the Great 
Light (Sri),” (thus taught Yajnavalkya.) 

Janaka, the King of Videhas, said :—“ I give you, Sir, a 
thousand (bulls and elephants).”—296. 
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MADHVA’S COMMENTARY. 

(The author now explains the words il Atha martyo' mrito bhavati,” 
tl then the mortal becomes immortal.”) 

Here the word Atha means after the attainment of Mukti ; for, when 
Mukti has been once obtained, there is no more death to that jiva. 

(The word in sam asnute means:—A Mukta jiva enters, of hia 
own free will , into the Supreme Brahman, and, of hia own willy he comes 
out of Him. And thus he enjoys Brahman (Brahma sama&nute). This 
enjoying of Brahman consists in the acts of seeing, etc., of the Lord. 

Note.—* The force of the word Sam in Samasnute is to indicate that the Mukta, 
of his own accord* enters into the Brahman, and goes out of it. 

The clause tiridi&ritft qualifies the word Kama, and that sentence 
means that all those desires only, which dwell in the hearty become 
destroyed and undone, and not all desires. (Only those desires which 
have their seat in the heart cease to exist in the state of Mukti), but other 
desires which have their seat in the essence (Svarfipa) of the jiva, do not 
cease; for the Muktas certainly have these desires. The heart seated 
desires only vanish), because the heart or the organ, called Antahkarana, 
disappears in Mukti and no longer exists; and, consequently, the.desires 
which have their origin in the heart also disappear with it. This applies 
certainly to the Muktas only, and not the non-Muktas. Because, of a 
non-Mukta, the desires never vanish in their entirety. 

(If you say that of non-Muktas also all desires vanish in the condi¬ 
tion of Susupti, &c., then we answer j—) 

In susupti, and swoon and conditions akin to it, the desires do not 
vanish entirely, they are merely non-manifest and are latent only. Be¬ 
cause after coming out of deep sleep, etc., these desires manifest 
themselves, as they were lying hidden in the VAsanas or latent impressions 
of the jiva. So with the rise of the V&san&s, the desires come up again. 

Note. —So those desires that have their origin in the heart, disappear in the Mukta 
condition ; but othei desires, called (svarupa bhutah) remain, for they have not their origin in the 
heart. It must be borne in mind that the desires that have their origin in the heart do never 
leave a being, unless he gets Mukti. True, we have no desiies whilst we have sound sleep, but 
it is only because they are overpowered by Tanias 01 ignorance. In deep slumber, the 
desires have never beui uprooted, because theie is Vasana at the bottom. 

It has been said in the Brahmatarka : “ The desires of a being are sure to have their 

heat in the heart, until he gets Mukti : for, when the Jiva gets Mukti, his heart disappears ; and 
the heart disappearing, where would the desires find their seat ? 

“ In the Svarfipabhfifca Chitfca, all desires of the jiva are essentially 
blissful, as they belong to the very nature of the jiva. The desires that 
are essentially painful (as of inmates of hell), or have their origin in 
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Prakfifci, do not find any scope in the Mukta Purusas (for they have no 
Pr&kritic matter in the constitution of their Atrnic bodies or svarfipa- 
deha).” 

Note .—The Muktas have no antah kaiana or a mental body. They have got only the 
svarupa body. So also those who are condemned to everlasting hell, who have gone into darkness, 
have also no mental body ; they have also got Svarupa deha only. "Rut their svarupa-dehas 
unlike those of the muktas, have the very essence of pain in them. They are ever-painful. So a 
Svarupa deha or a spiritual body need not necessarily mean a blissful body. The spiritual 
bodies of demons in hell, aie bodies of torture. 

[Then occurs the following passage:—Atha Ay am ASariro Amritah 
Pr&no Brahmaiva Teja eva. Others have taken it as forming one sentence, 
and they translate it :—“ but that disembodied immortal spirit (pr&na, 
life) is Brahman only, is only light.” They apply this to Jivan Mukta. 
But, according to Madhva, this passage contains three sentences and 
applies to three beings; the first portion Atha Ayam Afiarirah applies to 
the jiva, who has become Mukta. The second portion Amritah Pr&no 
Brahmaiva applies to the Supreme Brahman, and the third portion, 
Tejah eva, applies to the Goddess Sri. The Commentator, therefore, 
explains it thus ;] 

Ayam this jiva, Atha, then after Mukti and not before, Asarirah, 
becomes bodiless. 

[Then, in order to show the difference between the jiva and Isvara, 
the sruti goes on to say :] Amritah Pr&no Brahmaiva—The Immortal 
Pr&na is none but Brahman. The word Amrita means here, he who was 
never subject to death, who had never died, and never will die. The 
word P&na here is also the name of Parama-Brahman, and does not denote 
the chief V&yu. 

[Then comes the question, how do you say that Parna is the name of 
Brahman ? To this, the Commentator answers by quoting from this very 
Upanisad (III. 9. 9\] The question is asked there, who is the one God ? 
and the reply given to this is, Pr&na, and the sruti goes on to say he is 
Brahman, he is called Tyad. 

The next sentence, Teja eva, means the Goddess £ri or Light or 
Tejas, who is also eternally immortal like the Supreme Brahman. The 
force of the word ‘ eva 9 here is to indicate that the jiva, though he has 
now become Mukta, is not Amrita, in the sense of one who was never 
subject to death. Others, like the Muktas, become Amrita only after 
getting Mukti. But before that, they were subject to death. As says 
the N&radiya : “ The immortality of others (than Brahman and Sri) is 

owing to the grace of Vi$nu. The Lord Bhagav&n and the Goddess Sri 
are eternally immortal, and no one else. ” 
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The author then gives another extract to prove that the word Pr&na 
here means the Lord Visnu. In the same it is said :—“Pr&na is verily the 
Lord Visnu, and he is so called, because Ho is the Supreme Leader 
(Pranetri) of all. And Tejas is the name of Sri, because »§ri is the uni¬ 
versal Light. u 

mantra IV. 4. 8. 

SwsmN sr^ m*m\: u c w 

OH Tat, to that effect. 15 % Efe, these, Slok&h, the verses, 

ytffc Bhavanti, are. *l<g* Anuh, narrow ; subtle. feaff: Vitatah, extended; 
straight; outstretched. <faT: Panthah, path; the way to bliss. 
Pur&nah, old ; eternal, ancient, *rt M&ra, Sri ; by Light. Spristah, 

touched, served, revealed, bathed. Maj&, by $ri, by Light, cpr Eva, 

only. stgfa'W: Anuvittah, known, Urdhvah, high above all, the 

Lord who is the best of all. Tena, through his favour. q1(i: Dhir&h, 
the wise, BTgrfe^: Brahmavidah, the knowers of the Brahman, ^r: Itah, 
from this world. Vimukt&h, freed, wl Svargara, the knowledge 

of bliss derived from the enjoyment of one’s own pure self. Lokam, 

world ; Vaikuntha, &c. srfa Api, also, sffa Yanti, get; attain. 

8. “ To that effect are also the following verses : That 

Ancient, Narrow, Outstretched (straight) Path (Brahman) is 
bathed by Light (Ma-Sri), yea is known to Light (Ma-Sri). 
(That Path is) high above all (urdhva). Through His (grace) 
the wise knowers of Brahman, becoming fully released from 
this (world), go to Svarga, Vaikuntha, (the world of joy 
eternal).”—297. 

MADHVA’S COMMENTARY. 

Now the author explains the Mantra Anuh pantha Vitatah purano, 
etc. This has been translated by others as :— 

c< The small old path, stretching far away, has been found by me. 
On it, sages, who know Brahman, move on to the Svarga-loka (heaven)v arid 
thence higher on, as entirely free. ” This is wrong. The word panth& is 
the name of the Lord Vi§nu, and the word M&m does not mean " ine, n 
but it means the Goddess Sri, for M& is the name of that Goddess. So 
the Cominentator says ;—) 
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The Lord Hari has been called PanthA in the Mantra, because when 
one gets Him, He gives him immortal bliss. The Lord is called 41 (Ann)” 
or subtle, because He is inside the hearts of all jivas, and He is vitata 
or stretched, because He is outside of them all. Because (MA) or Sri 
touches the Lord, therefore, He is called $ripati. One with whom Sri is 
in direct contact, and therefore, it is Sri alone who knows the Lord 
directly. Through the favour of this Lord all who get Mukti go to the 
world of Visnu. The Lord is called “ firdhva 99 or high above all, because 
He is higher up than everything else in the world. 

mantba IV. 4 . 9 . 

II < il 

Tasmin, in Him; in Lord Hari. gpR# Suklarn, the white; 
VAsudeva. 3ST Uta, also. Nilam, the blue; Aniruddha. Pingalam, 

the yellow ; Sankarsana. ffrtf Haritam, the green ; Pradyumna. 
Lohitam, the red ; NArAyana. * Cha, and. WTf; Ahuh, they say. i&i 
Bsah, tie : the Lord of these five forms. tfaT: PanthAh, the way to bliss. 
ffgpnT Brahmana, by BrahmA, by the fourfacod god BrahmA. srgfVar: 
Anuvittah, known. J Ha, it is well known. Tena, through His 
favour or grace. Brahmavit, the knower of the Brahman. 

Taijasah, the knower of the Tejas or 3ri. Punyakrit, the doer 

of pious deeds. Eti, goes to. 

9. u The wise say that in Him, called the Path, is the White 
(Vasudeva), (also) the Blue (Aniruddna), the Yellow (Sahkarsana), 
the Green (Pradyumna), and the Red (Narayana). That Path is 
known to the fourfaced Brahma. And through His (Lord’s) 
grace, he who (1) knows Brahman and also (2) knows the 
Tejas or Sri, and who (3) does the works of the Lord, reaches that 
Path.”—298. 

MADHVA’S COMMENTARY. 

Of that high-souled Visnu, the wise say, that there are five forms 
or aspects, having five colours. And that Vignu is called the Path. 
Though they are essentially one, they are divided into five modes. The 
white aspect of the Vi§nu is called V&sudeva, the blue is called Anirud¬ 
dha, the yellow is Sahkarsana, the green is Pradyumna and the red is 
said to be the colour of NArAyana. These five colours or forms are found 
in the unborn Hari. (They are divided into five different forms, yet 
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they are not separate from each other, in their essence and reality). 
This is the Path, and is known to the lotus-born Brahm& always. Simi¬ 
larly, he who knows (1) the essential form of the Supreme Brahman 
and is therefore a Brahma, (2) who knows also the essential form of the 
Great Light Sri, and who is therefore called Taijasa, because he knows 
fully the form of this Tejas, (3) and who performs all the works of the 
Lord, and is therefore called Punyakrit, even such a person (who has 
these three attributes, namely, who knows the supreme Brahman, who 
knows the Goddess Sri, and who does good deeds) attains this goal 
through the grace of the Lord. Therefore, the Lord Kesava is himself 
called the Path. Though he is always free from Svagata bheda (diffe¬ 
rences in His own form), yet the Lord God is considered as having 
different forms, in order to give rise to various forms of activities and 
experiences to the jivas. So the Lord is said to have five forms. These 
forms, though not separate from the Lord, are yet considered as five, and 
so they appear to be really five. 

A r ote .—These are the five < <>loui> of the Lord Ilari. He who is (if five different colours 
is in reality the one and the same Lord, and He is the Pantha (the way to bliss). He is also 
known by Brahma, the lotus-born. He who has the direct knowledge of the Paiabrahmau is 
called Bvahmavit, and he who knows the goddess Tejas, is termed Taijasa. One who does the 
work of the Loid is called Punyakrit; and these words have been used in this sense in the 
Mantra. A man who is so, i.e ., a man who knows the PantlH and who is Taijasa and Punyakrit 
at the same time, gets to the woild of the Lord Visnu, through His grace. 

Moreovei, the Lord Kesava Himself and no one else is the Pantha or the way to bliss. 
The Lord has no variety within Himself ; but it is He who is at the root of all the varieties in 
practice only that people see in Him. Since the same Lord is five lords, therefore, the difference 
in them is not unreal. 

MANTBA IV. 4. 10. 

% 3^1 U 3 II \° II 

spsf Andham, blinding; dense. Tamah, darkness, srfaftfff 

Pravisanti, get into. it ye, who. sifswt Avidyam, opposite knowledge ; 
false knowledge. Up&sate, worships. ^ Ye, whoever. .ff <U<|| 

Vidy&y&m, in the knowledge. 3 U, only. Rat&h, attached; given to. 

# Te, they. ?rsr: Tatah, from them. »|JI.' Bhflyah, more, fa Iva, as if; 
still. Tamah, darkness. 

io. “ They who follow after Avidya (worship deities other 
than the Lord) enter into gloomy darkness ; into» undoubtedly, 
even greater darkness than that go they who are devoted to 
vidya only (and do not correct the wrong notions of others).”—299. 
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MADHVA’S COMMENTARY. 

They, who are the worshippers of the Lord in a way other than the 
true one, verily go to lower darkness. (Such persons are called the 
worshippers of Avidya). To a somewhat greater darkness do they go, 
who do not censure persons holding wrong opinion. Such men are called 
worshippers of VidyA. They go to the greater darkness, because they had 
the advantage of getting knowledge from a true teacher, but owing to 
their perversity of intellect, and not understanding fully the teachings of 
their master, they have their faith fixed in a false and contrary doctrine. 
Such persons, therefore, are greater sinners. It is a well-known saying 
that he who sins through ignorance, or through the misfortune of not 
haying obtained a true teacher does not know the truth, is less sinful 
than that person, who, having the benefit of getting a true teacher, has 
not faith in that teacher. Therefore, the sin of this second person is 
greater than that of the first. 

As 

Note .—This Mantra occuis in the Isavasya Upanisad also, verse q, and is thus explained in 
the KOrma Purana:— 

“Veiily, the worshippers of other deities than Visnu go to blinding darkness, but 
undoubtedly to greater darkness they go, who do not condemn such persons (and fail to try to 
correct their mistakes). Therefore, those, who know the Lord Nara>ana, in His tiue form, as 
free from all evils, and who also condemn the worshippers of false deities 5 are truly the good 
people.” 

“ Such persons by condemning the falsehood, whose nature is grief and ignorance, cross over 
grief and ignorance, and by knowing the truth, whose nature is joy and knowledge, attain such joy 
and knowledge. ” 

MANTRA I V. 4. 11. 

ft %T93T SF^frl rmmSfrTT: U 5fT*^t 
srt: u \\ ii 

J*: Budh&b, (In the presence) of the wise. Madhva reads it so, 
instead of abudhah. Avidv&rasah, who do not know of the Lord. 

3RI: Jan&h, men. ^ Te, they, ifal Pretya, going from this world after 
death. Andhena, blinding ; dense. rOTOT Tamasa, with darkness. 

Wftff: Avrit&h, covered ; hilled. AnandAh, unpleasant ; blissless. 

*!TI? NAma, by name, d Te, those. Lokah, worlds. TAn, to 

them, Abhigachchhanti,go towards. 

n. 14 Those who do not know the Lord, even when the 
Wise are there to teach them, go after dying to those worlds 
which are covered with blinding darkness, and are called 
ananda or bliss-bereft. n —300, 
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MADHVA’S COMMENTARY. 

Because its essential form is eternal pain, that region of eternal 
darkness is called Ananda or blissless. 

(Now, the author explains this Mantra :—) 

Those, who do not know the Lord Hari, even when a competent 
teacher is present to instruct them, also go to blinding darkness, whose 
essential nature is absence of all happiness : and where one lives in misery 
for over. This is also in the same book. 

(The word budhah in the Mantra is in the Nominative case ; how do 
you explain it in the genitive case, by saying “ in the presence of the 
wise”? To this, the author answers :—) 

The word liudhah means “ Budhah sakAse' pi avidvaiksah,” «« who 
are ignorant even in the presence of the wise”; “ (The wise person being 
there to teach, who do not take advantage of him).” This is explained 
on the following authority :—“ A wise teacher is called Bhut On)* 
because he gives bodha. If a wise person is present there, ready to impart 
instruction to one, then those who do not learn and know Hari from him, 
also go to that darkness, whose nature is sorrow, and highest misery of 
every sort.” 

Xote .—The word budhah in the text is, therefore, the genetivecase of the noun bhut, the form 
assumed by the noun is budh, in the fir*t case singular. It is not the nominative singular of the 
noun budha. The other reading is abudhah. If it be taken as the nominative singular of 
abudha, then the construction is wiong, for the woul avidvSmsah is in the plural number, and so 
also the word janah, while this is in the singular. 

MANTRA IV. 4. 12. 

Ohefc, if. Purusah, the jiva. wf Ayaru, he; the Param&tman. 

Asmi, I am. Iti, in this way. Atmanam, the ParamAtman. 

Vijaniyat, should know, Kim, what. Ichchhan, wishing. 

Kasya, which. The ordinary form should be qilfo Kasmai. 9T9TT9 
KAraAya, for the object of desire. Sariram, the body. 

Anusamjvaret, make feel painful or miserable. 

12. “ If a man (jiva) were ever competent to realise the 

Supreme Self as “ I am he,” then how can he ever suffer pain 
from bodily injury or rrom frustrated wishes and desires ? (Since 
he is not so, he is never entitled to say, ” I am He,” but should 
say instead “ I am His.”).”—301. 
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Note .—This Mantra explains* Manila io* ami shows that the wrong worshippers of the 
loot'd, who go to Darkness*, are those who say •* I am He.” But to greater Darkness they 
go who,‘though told that they should say, “ I am Ilis, ” insist in saying “ lam He.” 

MADHVA’S COMMENTARY. 

If a jiva becomes fit to know the Supreme Self as <( aharn asmi iti,” 
then how can he suffer pain when his body is cut or wounded, &c., for his 
sorrows arise from his contact with a body V Therefore, when, through 
the grace of Visriu, the jiva becomes free from sorrow (by becoming 
bodiless), he, as mukta, will enjoy the reflected bliss of the Lord. 

(But how can the jiva realise that ho is Brahman? To this, it is 
answered, that he can never become Brahman, and the words “ Ayam 
asmi ” do not mean (i I am that,” but they mean, “ I am His.” So the 
author goes on :—) 

14 The Lord L’urugottama is etornally free (tho jiva is bound and 
becomes free, through the grace of God), the Lord is full of highest bliss 
(the jiva is subject to misery), the Lord is independent, the jiva is 
dependent. How should then the jiva be fit to know “ I am He”? 
Therefore, the jiva can never know that he is Brahman, and can never 
say “ I am He,” Therefore, the words 41 Ayam asmi” should be explained 
as meaning 41 I am His” (“ tadiyo’ smi.”) The wise should know it 
always in this sense.” This is also in the same book. 

* 

Note. —This is one explanation of “ Ayam asmi ” ; another explanation given in the lsdvisya 
of a cognate phrase “so’ ham asmi” is that the name of the Loid is “Asmi” 
“lam.” The word Asmi is an ancient name of the Lord, found in the Zendavesta as well 
as in the Bible, It means “ 1 am * that l am.” (See Sailed Books of the Hindus, IsSvasya 
Upanisad.) 

mantra IV. 4. 13. 

ufas: u * Tf mm %jm: * 3 

%\m w \\ u 

ft Hi, because, Sah, that. Atma, Atman ; the Param&tman. 

Sarvasya, of all. Kartt&, creator; doer, Sah, he. 

Visvakrit, (All-doing ; all-creating). The Creator uf V&yu, called Visva. 

Asmin, this. Sandohe, in the body. Gahane, in the 

cavity of hearts ; in the heart of hearts, srft?: Pravistah, having entered. 
sfagPK: Prafcibuddliah, thg all-knowing ; the eternally enlightened. troWT 
Atm&, the Param&traan ; the Lord. Yasya, whose ; by whom. 
Anuvittah, known, Tasya, his ; of the worshipper, Lokah, the 
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heaven, Sah, he ; the knower. 3 U, one ; the chief, the highest. 

Lokah, the heaven ; the world of Visnu. ijsf Eva, even ; the well-known. 

13. “ Whoever has found the All-knowing Supreme Self 

as dwelling in the cavity of the heart in the body and as the 
Creator of Vayu and the Maker of everything else, for him is 
the World, yea the highest World (of Visnu).”—302. 

MADHVA’S COMMENTARY. 

Whoever knows the (Ever-wakeful) All-knowing Lord Purusottama, 
for him is the world, yea that one world, which is the world of the Sup¬ 
reme Self. That Supreme Visnu is the Creator of the Great VAvu oven 
and so He is called Visva-krit, for the word visva means Vayu ; for he is 
the collective aggregate of all jtvas, and hence called “ visva ” or “ all. ” 
Visgu is the Creator of others than V 6 yu also, aud so Ho is called Sarvasya- 
kart&. For Visnu alone is the Creator of all. He has entered in the cavity 
of this body, called sandoha. The knower of this Visnu goes to the world 
of Visnu, through His grace, and remains there for ever. 

mantba IV. 4. 14. 

?fhr et t£r% m 

n srf?cr u ^ n 

«W Atha, now. Iha, he being present ; whilst a wise man is avail- 
able. This word refers to 31 a Budh in the previous Mantra. Santah, 
the good (people) ; holy-hearted. Vayam, we. a^Tat, that ; the Parama 
Brahman. RlSW.Vidmah, know. Chet, if. H Na, not. Avedlh, dost 

know. Mahati, great ; imtnense. Vinastih, calamity ; loss. 

^ Te, They. Wgai: Amfit&h, immortal. Bhavanti, become. % Ye, who. 

Etat, him; Parabrahman. fkj: Vidhuh, know. %n Atha, on the other 
hand, fat Itare. others ; who do not know the Brahman. Duljkham, 

misery : blinding darkness, srfq Api, even. tffaYanti, go. ^ Eva, certainly. 

14. “ Here, indeed, are the wise ; and so we, God-fearing 

people, have availed ourselves of their presence, and learnt the 
Supreme Self from them. Know Him thou also, for if thou 
dost not know Him now (while the Great Teacher is present), 
great will be thy calamity hereafter. They who know Him 
verily become immortal, while others (who reject the teaching 
of the Great Teacher) will, indeed, go to misery.”—303. 

Xote .—The woitl *‘iha” meaning “ here, ” alludes to the ** lmdh ” or the Enlightened 
Teacher, referred to in the previous Mantra eleven. When, through great good fortune, a Teacher 
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comes out, one must take advantage of his physical presence on this earth ; unfortunate, indeed, 
are they who, living in the age of such a Teacher reject his teaching, and do not benefit by his 
gracious presence. 

Note. —Compare the cognate verse Kena Upanisad, Mantra 13. (S. B. II., Vol. I). 

MANTUA IV. 4. 15. 

5T rf%T II M ll 

S3 sD ' 

Yada, when. Bhutabhavyasy a, of what has come to be, 

and of what will come to be. ^TT*f Isanam, the Ruler ; one who lords it 
over. ^ Devatn, the Deva; the god that plays with. Etarn, this. 

»TKW5# Atmanam, the Param&tman. aflHjr Anjasa, justly. a?3<7?qfRr 
Anupa&yanti, see; know. <jei: Tatah, then. *T Na, not. Vijugu- 

psate, do not wish to hide themselves ; there being no cause of fear. 

15. “ Those who clearly see this Supreme Self, the God, 
the Ruler of the Present and the Future, are never afraid, 
because (of this knowledge, for they always see Ilim near by 
to protect them).”—304. 

Note. —Compaie Kafha Upani&ad, IV. 5, (S. B. H., Vol. I.) 

MANTRA IV. 4. 16. 

^Tm^TqffqT^SlJrT^ II \\ II 

Ahobhih, together with the days, the planets. The rotation 
on their axis causes day and night. Sariavatsarah, the year ; the 

sun. The revolutions round the sun cause the year. 397^ Yasm&t, from 
whom; in whom; round whom. Siqfo Arv&k, inside; within its limit. 

Parivartate, rolls; revolves. Tat, that. sqVfapqt Jyotis&rn, of 
all lights, Jyotih; light, sttjj: Ayuh, firm ; constant, immoveable. 

Amritam, immortal, Dev&h, the devas. Up&sate, worship. 

5 Ha, it i9 well-known. 

16. " He round whom the Sun (the year) revolves along 
with all the planets (days), Him the devas worship as the Light 
of lights, the Fixed (centre), the Immortal.”—305. 

Note. —This dost ribe* the L«ud as the central Sun, round whom revolve all '.uns, cairying 
along with them their planets. This central Sun i-* the Ayu.> m the Fixed one. The suns are 
culled the year, and the planets ate called the d;t\s. 
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MADHVA’S COMMENTARY. 

He is the Lord, for whom the years and the days produce 
no change ; for He is Eternal and Changeless. He is the Light of lights, 
and the Immoveable One. All the devas worship Him. 

mantra IV. 4. 17. 

srrwFru n%%r. n f&m 

STTeRT* M 

Yasrnin, in whom, tfaHiTT: Pancha panehajanah, for every 
person five senses, (1) the Pr&na, (2) the Eye, (3) Anna, the food, (4) 
Manas, the mind, and (5) the Ear. 3RT: Jan&h, senses ; products of 
Prakriti. (Supply prafcisthit&h, rest), Cha, and. ITT^T^T: Ak&sah, the 
all-luminous. Mfila prakrit.i. STfirfari: Pratisthitah, rests. ^ Tam, him. 

Eva, only. Atra&nam, the Atman. Manye, l know. 

Amritam, Immortal. &TQT Brahma, the Brahman. Vidv&n, knowing. 

Wgft: Amritah, Immortal ; Mukta. 

17. “ He in whom rests every being, the pentuple group of 

senses as well as the Akasa, Him alone I know as the Atman. 
One becomes an Immortal, on knowing this Immortal Brah¬ 
man.”—306. 

MADHVA’S COMMENTARY. 

The author now explains the Mantra Yasrnin Pancha Pafichajan&h, 
etc. The Lord is within (the heart of every being, and it is on this 
Lord that depend the Prana, Chaksus, Annarn, Manas and ^rotra (these 
five senso-devas) and the Mfila Prakriti called &k&sa. 

The word Annam is to be supplied to fill the group of five, from 
other Srutis, though it has not been distinctly mentioned here. In 
M&dhyandina Sakha the Mantra runs thus :— 

srrwr sn^ga *r: i 

Note .—The word Paivhajanas has been explained by some as refeiring to the Gandharvas, 
Pitris, Devas, Asuras, and Raksasas. Some explain it as meaning the four castes, with the 
Nisadas. Put Madhva tak;^ it to refer to Pi ana, Chaksus, Annam, Manah, and Srotram. 
He does so on the strength of the allusion in the next Mantra, where it is said that the Lord is 
the PrSna of Pr 3 na> Chaksus of Chaksus, &rotra of Srotra and Manas of Manas. In that Mantra, 
as in this recension, the woid Annam does not occui. This word Annam, however, is to be 
supplied in this Mantra from the Madhyandinas, as mentioned above. To that effect also the 
Lord Radarayana says in his sutras (I. 4. 11. to 1 3):— 

*T 111 I * Ml II 
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“ Though there are brief statements compassing the idea of plurali¬ 
ty, still there is no objection to such statements or words declaring Brah¬ 
man ; for He manifests Himself in different forms, and there are other 
forms (in the supported, in addition to those in the support).” 

In texts, such as, “In the Lord who is present in all bodies, are 
situated the five-people and Ak&sa ” (Bri., VI. 4 17), though the terms 
denote plurality of things, there is no difficulty caused ; for the same 
Lord assumes various forms in Akasa and other things, and these are 
additional forms. 

(Now) the Sutrak&ra states who those five people are. 

in i * m* ii 

“The five beings referred to in the above passage of the Bri. Up , 
are the PrfLrja and the rest, as appears from the next verse of that Upani- 
sad. ” 

An objector may say : “ But this is possible only in the recension 
of the M&dhyandinas, who read the additional words annasya annarn But 
in the K&nva recension that phrase annasya annarn is omitted, and we 
have only four.” This objection is answered by the author in the next 
Sfitra. 

in i« m ii 

“ In the case of the text of some (the K&nvas), where food is not 
mentioned, the number five is completed by (taking) the light (mentioned 
in the preceding Mantra).” 

In the text of the KAnvas, the group of five is made up by taking 
c< the light ” which is mentioned in the preceding Mantra,* 1 Him the 
gods worship as the light of lights.” 

MANTBA IV. 4. 18. 

snarer snanra ^r^r^r 

^ Ye, who. srH0*C Pr&nasva, of the Prana. STPOH Pr&nam, Life, the 
maker of Prana. Uta, and. Ohak§usah, of the eye. ^ar§J: Ohaksuh, 

the eye; the maker of the Eye. Uta, and. tftaTCT »§rotrasya, of the ear. 
sftsf firotrain,the ear; he who makes the ear hear. OTtf: Manasah, of the 
mind. Manah, the mind • the maker of the mind. f*If: Viduh, know. 
^ Te, they. Jjn°f Pur&nam, the old, eternal. Agryam, the one 

existing from before. *HT Brahma, the Brahman, Nichikyuh, 

have got; have known , 
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18. " They have known the ancient, the primordial Brahman, 
who know Him as the Life of life, the Eye of the eye, the 
Ear of the ear, (the Food of the food) and the mind of the 
Mind.”—307. 

MANTRA IV. 4. 19. 

ff ti u 

9T«Ktt ManasA, by means of the mind. Qp Eva, only. 
Anudrastavyam, should be seen. Iha, here; in the Brahman. fifasi 
Kinchana, of any kind. «fF«TT N&na, variety. STfftsi N&sti, there is not. 
q: Yah, who. Hia, here i * n fc he Brahman. 5fT«TT N&n&, variety. 

Iva, something like. <?**tFcT Pasyati, sees, *?: Sah, he. Mrityoh, 

of death, Mrityum, death ; tlie blinding darkness, vruftfe Apnoti, 

gets. 

19. “ Kven through the purified mind this knowledge is 
to be obtained, that there is no difference whatsoever here. From 
death to death he goes, who beholds this here with differ¬ 
ence. M —308. 

MADHYA’S COMMENTARY. 

(This Mantra 19 is thus explained by Madhva. It occurs also in 
the Katha TJpanisad, IV. II :—) 

Though the Lord exists in many forms in these Pafichajans or 
the group of five, yet it must be understood that there is no difference 
(Bheda) in their forms or attributes. The person who sees any difference 
in these forms of the Lord, goes from death to death, namely, from 
darkness to darkness, for the region of darkness or hell is called death. 

Note. —“Similarly, those who see the slightest difference, among each othei, in the various 
bodily members, attributes and actions of the Lord, or who see difference plus identity 
(bhedabheda) therein, go to blind darkness. Theie i» not the slightest doubt in it.” 

MANTRA IV. 4. 20 AND 21. 

SfTcUT II II 

rf^r fafrm ufrr n 

ff u ^ 11 

74 
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m riW Apraraevam, the Immeasurable ; the Infinite. Dhruvam, 

the constant. qqq Etat, this ; Brahman. qqjqr Ekadha, of one sort. ^ 
Eva, only. Anudraftavyam, should be seen ; should be com¬ 

prehended. firtar: Virajah, pure; having no rajas or impurity in him; 
faultless. 9Uq>TOTq Ak&s&fc, beyond the Akafia or M&la Prakriti. 
Parah, other; higher. Ajah, birthless. Mah&n, the great ; big. 

J^q: Dhruvah, constant; changeless qij Tam, him. The Lord, qq Eva, 
only, fqsyrq Vijfi&ya, knowing (indirectly by hearing from the Vedas), 
qfa: Dhirah, the wise; one who has conquered the mind, whose mind is 
steady, qiqrtQ: Br&hmanah, a jiva qualified to know Brahman. ST5Tt 
Prajfl&m, direct knowledge, intuitive perception. <g>q?q Kurvita, should 
make ; should accomplish, Sabd&n, the VedAs, &c., which consist 

chiefly of words, q^q Bahun, speaking of various gods, such as Hara, 
Hiranyagarbha, &c. q Na, not. Anudhy&yet, should think upon. 

% Hi, because, qq Tat, that; to think of the varieties of gods in the 
Vedas, qre: V&chah, of speech. Viglapanain, idle labour or 

weariness, or wordy gymnastics of the tongue, Iti, shows the end of 

the verses which commenced with Mantra 8. 

20 & 21. “ In one and one mode only, must be looked at 

this Measureless, Motionless, Faultless Being, who is beyond the 
All-shining Akasa (Mula-Prakriti), who is the Birthless Atman, 
the Great, the Eternal. 

Him alone should the sage (first), knowing (indirectly 
through scriptures), try to know intuitively (by direct vision), he, 
the seeker after Brahman, let him not ponder over many (conflicting 
scriptural) texts; for, verily, it is a vain labour of speech.”-— 
309, 3i°. 

MADHVA’S COMMENTARY. 

Therefore, the Lord Hari should be understood in one mode only; 
namely, that, though He may appear in many forms, He is one, and 
those forms are not different from Him. 

(He is called ‘Aprameya/ because there is absence of al) quantity or 
size in Him. Some explain the word Aprameya as meaning indescribable, 
by words (Av/ichya), not grasped by Manas, or unthinkable. According 
to them, Prameya means an object which can be established by proof, 
and so they say the Lord is above all proof.) 

But this is wrong, for the $ruti, already quoted, says, that IJe should 
be seen by means of the mind, (See verse 19.) 
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(An objector says : What is the harm if*we aay that the Lord cannot 
be described by words by any one ? To this, we reply, if this were so, 
then the Vedas are set aside, because the Vedas are words and they do 
describe the Supreme Lord.) 

(An objector then says, the Vedas describe Saguna Brahman only, 
and do not describe the Nirguna Brahman. Words cannot describe 
this Nirguna Brahman, and so He is called Aprameya or Av&chya. To 
this, the author replies :—) 

A thing that is absolutely indescribable by words, is also absolutely 
indescribable by any figure of speech, for no person has over seen an 
indescribable object described figuratively. Because a thing which is 
described by words, may also be deseridod metaphorically. But not 
otherwise. 

(An objector may say : A person who has tasted cane-sugar, knows 
the sweetness of the sugar, so also a poi son who lias tasted milk, knows the 
sweetness of milk, etc , and these sweetnesses are of different kinds, the 
sweetness of cane-sugar, the sweetness of milk, the sweetness of honey 
etc., because they are all subjects of experience. But these various sweet¬ 
nesses can never be described by words, because the peculiar sweetness 
of rnilk or of cane-sugar can only be described by saying “ it is the sweet¬ 
ness of milk or t>f cane-sugar. ” And in this sense, it is indescribable. 
But the sweetness of milk may be figuratively described by saying that 
it is something like the sweetness of cane-sugar. Though a person who 
has never tasted milk will not get an exact idea of the sweetness of milk, 
yet he will get some idea of general sweetness, if ho has tasted cane- 
sugar, when he is told that milk is sueet like cane-sugar. So a thing 
which may really be Avacliya or indescribable by words, may be des¬ 
cribed metaphorically, and the Vedas so describe the Nirguna Brahman. 
To this, the author replies :—) 

No one has ever **een the metaphorical description (laksan&) of 
a thing which is avachya—not describable by words. For, to say ‘milk 
is like sugar in sweetness* is really no description, for the description of 
the special sweetness of milk cannot be described, but using the words 
the sweetness of rnilk, will convey an idea to that person only, who has 
tasted milk. The words ‘ like the sweetness of sugar 9 do not describe 
the peculiar sweetness of milk. For it is well-known that the sweetness 
of milk is visadam, the sweetness of molasses is tik§na (acute), the 
sweetness of ghrita or clarified butter is stliira (inacute, quiet). In fact, a 
thing which cannot be described by words, cannot be described by 
metaphor also. 
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(An objector says : Brahman is nirguna, as the 6ruti says, Kevalo 
Nirgunaficha *0«r). It shows that words cannot describe Brahman, 

because Ho is above words. To say that Brahman is described to be 
Satyarn (truth), jn&nam (knowledge), etc,, and that, therefore, Brahman 
has some qualities and is not Nirguna, is beside the point, because these 
terms Satyarn, jfi&nam, etc., do not really describe any definite object, 
they are mere abstract terms. If they described any definite substance, 
then there would have been no necessity of the Samanvaya sutra of the 
Ved&nta. Therefore, a thing which cannot be described by any definite 
words, may be described by similes and metaphors (Laksana). To this, 
the author replies :—) 

(This may be so, if Brahman was Nirguna, but He is not so), because 
there is no real existence of a thing or object which is Nirguna or 
devoid of all attributes. And if Brahman was really Nirguna then His 
very substance would vanish. Because no one has ever seen the substance 
of a thing which has no attributes. The Sruti, quoted by you, in which 
Brahman is said to be Nirguna, really means that Brahman has not the three 
gunas, technically so called ; namely, the gunas of Prakriti, termed Sattva, 
Rajas and Tamas. The Lord has not the three gunas of Prakriti, and, 
therefore, He is called Nirguna, and not because Ho has got no gunas 
absolutely. If this were so, it would contradict those texts of Sruti which 
describe the various gunas, the various attributes of the Lord, such as 
Ekodevah, etc. Therefore, in order to prove the substantive existence of 
Brahman, it is necessary to admit that He is Saguna and that He is 
describable by words. 

(An objector says, that those philosophers who know the truth about 
the Pad&rtha, namely the Vaisesikas, say tlmt there are certain Padarthas 
or predicables, which are not substances, and they quote Vaisesika sfitras 
(1.1,4 to 1.1.12) to prove this. Thus, according to them, all predicables 
consist of six classes, as given in sfitra (1.1.4) :—“ The Supreme Good 
(results) from the knowledge, produced by a particular dharma, of the 
essence of the Predicables, viz., of (1) Substance, (2) Attribute, (3) Action, 
(4) Genus, (5) Species, and (6) Combination, by means of their resemblances 
and differences. ” (See Vaise§ika Philosophy, Sacred Books of the Hindus, 
Vol. VI., Second edition, page 8). Thus, according to this philosophy, 
the predicables, called “ Attribute,” “ Action,”** Genus,” “ Species” 
and ** Combination,” are not substances, and yet they have real existence. 
Similarly, may not Brahman be a real entity, like “ attribute,” etc., and 
be not yet a substance ? To this, we say, it cannot be so, because it is a 
contradiction in terms. An entity which has no virtues (Dharmas) or 
attributes (Gunas) can have no existence,, as mentioned by us before. 
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The five predicables of the Vaisesikas (Attribute, Action, Genus, Species, 
and Combination) are entities which have certain dhartnas and virtuee, 
and are not nirgunas, even according to those philosophers. They admit 
that the dharmas of * attributeness/ ‘ aetionness,' etc., inhere in them. 
Moreover, it is admitted by the Vaise§ikas that the five predicables,above 
mentioned, are not nirgunas, and this the author shows next:—) 

Even the differences between one attribute and another attribute, 
between one action and another action, etc., constitute a specific gnna, 
and so these five predicables of the Vaisewikas are not really nirgunas. 

(Though, technically speaking, these are not “ substances,” in the 
Vaise§ika sense of that word, yet they are entities. The diffeience of one 
attribute from another attribute, the difference of one action from another 
action, etc., is the specific attribute of these. Thus, according to them, 
the guijaa or attributes are seventeen, as given in sfitra 1.1.6, page 18:— 
41 Attributes are Colour, Taste, Smell, and Touch, Numbers, Measures, 
Separateness, Conjunction and Disjunction, Priority and Posteriority, 
Understandings, Pleasure and Pain, Desire and Aversion, and Volitions.” 
Thus the attribute ‘ colour' is certainly distinguishable from the 
attribute called 1 taste:' similarly, ‘ smell ' is not ( touch ' and so on. 
This distinguishing quality is the guna of these predicables. Similarly, 
Karmas or Actions are of five kinds, as mentioned in sfttra I. 1. 7, 
namely :— u Throwing upwards, Throwing downwards, Contraction, Ex¬ 
pansion, and Motion are Actions.” Thus the action of throwing upwards 
is different from the action of throwing downwards. Similaily the action 
of contraction is different from the action of expansion; and so these 
predicables are not nirgunas. Similarly, with the other predicables, called 
genus, species, and combination.) 

(Nor can this difference between one attribute and another attribute, 

one action and another action, etc., be called a mere illusion or error, 

\ 

because there is nothing to negate the direct perception of these differen¬ 
ces. Moreover, though it is not usual to see the combination of one 
attribute with another attribute, or rather to speak of the combination of 
attributes, as we speak of the combination of substances, yet sometimes 
people do use in their talk of the combination of the gunas with substan¬ 
ces. Thus they say, “ Rupena Yuto ghatah ” ” a pot joined with colour.” 
Though the word samyukta is not used here, but only the word yukta , vet 
there in no difference iu the meaning, as there is no difference between the 
words dhvafiisa and pradhvaihsa. Moreover, Jaimini and others do use 
the word saihyoga in this connection also. They say, “ dravy4n&ra karma* 
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satnyoga,” etc., and thns they use the ward “ saAyoga" between the 
substance and a non substenee, like colour, etc.) 

(An objector says : The five predicables, attribute, action, genus, 
species and combination, being non-substances, how can there be any 
attribute to these? For 1 attributes,' * actions,' etc., qualify substances 
and attri butes do n«»t qualify attri bates, etc. To this, we reply, how do 
you know this that, * attribute,' ‘ action, ’ etc., only inhere in substances, 
and nowhere else? If you say that we see substances only having 
attributes, actions, genus, etc., then we answer that attribute, action, etc., 
may be seen in attributes, etc., also.) 

(An objector says ; The seventeen kinds of attributes, the five kinds 
of action, etc., are merely conventional usage, and not anything which 
can be perceived. It is merely a figurative way of speaking. To this, 
we reply that it is not so. There is nothing to negate or annihilate the 
perception of the difference between one attribute and another attribute, 
etc, Otherwise, one substance w mid not be different fr>tn another 
substance, and the vey existence of substance would vanish.) 

(An objector may say ; Yet we cannot admit that the five predi¬ 
cables, called * attribute,' ‘ action, 7 etc., have the property of possessing 
quality. For, if it were so, then, for example, oneness being different 
from non-oneness, and non-oneness being different from another non-one¬ 
ness, there would be no end to this. For wo shall require another oneness 
to differentiate the the first oneness, and a third oneness to differentiate 
the second oneness. Thus tliero would arise the fallacy called AnavasthA 
or reyressus ad infinitum. To this, the author replies:—) 

It is not open to the objection of anavasthA, because it serves the 
purpose of expressing its own object. 

(There would have been anavastha, if oneness, etc., were not capable 
of expressing what oneness meant. The oneness serves the purpose of 
expressing the quality of oueness, and this is admitted by all. No 
one ever confounds oneness with non-oneness. If this were not so, then 
there would bo no difference between Aprameya-ness and Prameya-ness, 
between unmeasurableness and measurableness, with which this dis¬ 
cussion started.) 

(Therefore, the abstract nouns etc., are not the nirgunas of the 
Advaitins, If the nirguna of the Advaitms be admitted, then the attri¬ 
bute Apratneya applied to firahmn would include its opposite attribute 
also. Brahman being nirguna, it is equal whether you call Him Apraraeya 
or Praineya, for an object, which is really without qualities, may be said 
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to have all contradictory qualities in it. The author ends this by the 
following extract from an authority :—) 

“ If the Lord has no gnnas, then it follows that He is unspeakable by 
words, and incomprehensible by mind. Then we ask, where is such a 
Lord, for then His very existence vanishes ? Therefore, he who says that 
the being called Brahman, has no qualities (guna*), ho is not different 
from him who believes in the Sfinyatct or voidness, and practically he is 
a nihilist or a Buddhist. All gunas or attributes are themselves the 
guninas or the things qualified ; similarly, all guninas or the things quali¬ 
fied, are really gunas, in the case of these five predicables. ” And so on, 
in the same book. ( g*ITSf* ). 

MANTRA IV. 4. 22. 

* 5TT STTrUT RfTWR: UUlta 

sjr: 

* Cs Cs * 

firf^rsrT gffnrsrm ijufo 

U5T^Rr! ** t * 3PRtF% 

lk U3RT SSTTOt^f ^CT ^TSURcUTSBf %T35 ^R ^ 
f sjrsn- 

UIU STT favNlWHn 

fWhrox m ^ wr: 1 * ^ 

%fir %rmr«ns^r ??Tf qfntaftifi tjfrforojft 
^t| 5 ! * toi 

<rcwRsrmc*R: 3 f^r 

STCR 3<R: n ^ it 
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tf: Sah, he ; the Param&ttnan spoken of. $ Vai, indeed ; alone. »$*: 
E$ah, this. q*fq( Mahan, great. «nit Ajah, birthless. AtmA, the 

Atman, q: Yah, who. wq* Ayam, this. fqqRqq: VijiiAnarnayah, one 
having all the knowledges ; one who is at the bottom of all the knowledges, 
srmj PrAnesu, inside the PrAnas. ijq: Esah, this. 9VRT3T: Akasah, the 
space. q: Yah, which, qqifr Hridaye, in the heart. «fat Antah, inside. 
qfiqqTasmin, therein, §ete, lies; sleeps. Sarvasya, of all. 

VaAi, subduer. qqqt Sarvasya, of all. $3113: tAAnah, the dear object of 
BrahmA, Rudra, &c. This word consists of iAa, BrahmA, Rudra, &c., 
and qq Ana, dear, life, mover of activity. qq*qi Sarvasya, of all, of 
BrahmA, Rudra, &c. qfqqfq: Adhipatih, superior and protector, wfa 
Adhi, superior and qfif Pati, protector. q: Sah, he. qpgqT SAdhunA, good. 
qjfqiT KarmanA, by the deeds. *|qW( BhftyAn, greater ; happy like the 
jiva ; by the fruits of his good-deeds. q Na, not. «T^n^fT AeAdhunA, bad ; 
evil. qif<0T Karraana, by the deeds, qqlqTq( Kan Ivan, less ; miserable q 
Na, not. qq Eva, also ; even, qq: Esalj, he. qifaq*: Sarvesvarah, con¬ 
troller of all. qq: Esah, he. *jqifqqfq: BhfitAdhipatih, born master from 
the first ; one who is master from the beginning ; eternal master, qq; 
Egah, he. ?g<iqi5: BhfitapAlah, born protector ; protector from the first, 
qq: Efah, he. qqt EsAm , these. qtqRi LokAnAm, of the worlds. qqftqiq 
AsambhedAya, for non-separation ; in order that there may be no variety 
of classes.* fqisqq: Vidharanah, capable of defending. Setuh, support. 
<# Tam, such; as just spoken. q?J Etam, him, angRTl: BrAhmanAh, the 
BrAhmanas. %qt«|qq%q VedAnuvachanena, from the teachings of the 
Vedas ; by the study of the Vedas, qjfq Yajnena, by the sacrifice, 
DAnena, by giving away gifts, qqqr TapasA, by austerities. 3RN0$«T 
Anasakena, by fasts. Vividisanti, wish to know, qq Etam, 

him. K va, only. farf^rsr ViditvA, knowing. gf*»: Munih, knowledge ; 

pure. Mukta or liberated. Bhavati, becomes. Lokam, world ; 

shelter. lchchhantah, wishing. qqrfqq: PrabrAjinah, the ascetics ; 

the Sann)Asins that have given up all the works enjoined or forbidden. 
q^HEtam, him ; towards Hun. qqsffft Pravrajanti, go. qqq Etat, it. q 
Ha. t Vai, indeed, qq Tat, so. fqqtq: VidvAmsah, the wise, jif Pfirve, 
before, qnt PrajAm, progeny. This word stands for prohibited objects, 
q Na, not. VTtrcft KArn ay ante, desire, qf Sma, did. %qf Y esAm, whose, 
q: Nah, our. Ayam, he. qf?qT AtmA, Master ; Loyd, wf Ayam, he. 
qftq: Lokah, shelter ; refuge. qqqT PrajayA, with the progeny, fatf Kim, 
what. qftcqTq: Kari^yatnah, shall (we) do. Iti. ^ Te, they ; the wise, 
f Ha, formerly. jqqqiq?: PutraisanAyAh, desire for a son. q Oha, and 
fq^qqiqi: VittaifanAvAh, desire for wealth, q Oha, and. qft^qqvqr; 
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Lokaisan&y&h, desire for world. * Cha, and- *g?*fT3 VyutthAya, having 
raised themselves above ; getting rid of. Wf Atha, then ; one becoming 
Br&hmana, or Mukta. Bhik§Acharyam, the practice of begging. 

Charantisma, carried on ; become the beggars of and seekers 
after the immortal bliss, ff Hi, certainly. qr Y&, which (is), ijq Eva, 
only. £qq<S!T Pufcraisan&, desire for sons. q? S&, that, fq^q*!jr Vittaifana, 
desire for wealth, qr Y&, which (is). f*t^w Yittaisan&, the desire for 
wealth. *tt S&, that. 35t%qmT Lokaisan&, desire for world. 3$lr Ubhe, 
both. Ete, these ; the subjects of this world as well as of the next. 

E$ane, desires, qq Eva, only, qqq: Bhavatah, are. q: Sah, that, 
t^q: Esah, the Param&tman. Iti, such ; touched with misery like 

Brahm&. q Na, not. ?[fq lti, such ; untouched by misery, like 
Mukta Ratn&, q Na, not. 3U?qr Atm&, Visnu. Agrihyah, incapable 

of being grasped as a whole ; (incomprehensible). f$ Hi, because, q Na, 
not. ^[IT^ Grihyate, has ever been grasped or comprehended, svqftq: 
Afiiryah, incapable of wearing out. Hi, because, q Na, not. 
Sirvate, has ever worn out. arqq: Asangah, such as does not come in 
contact (with anything foul), ff Hi, because, q Na, not. qsq^ Sftjyate, 
has ever come in contact with, qfoq: Asitah, free from bondage, q Na, 
not. Vyatliate, is subject to pain, q Na, not. ftcqfq Ri§yati, is 

subject to destruction, a?q: Atah, from Him ; from the Lord. 8!^ Aham, 
I. qt<f P&pam, sin. 3T$*qq( Akaravam, committed. Aham, I. 
Kaly&nam, what is good or holy. Akaravam, did; performed. 

Iti. qtfr Ete, such feelings. qd Ecatn, fclio Mukta; the liberated (jtva). 
«f Na, not. aW: Taratah, spread ; cover. <?<!« Esah, he ; the ParamAtman. 

Ete, these. 3$t Ubhe, two sucti feelings. Tarati, is always 

beyond. Etain, him. Kfit&krite, acts done or not done; 

performance or non-performance of acts. «T Na, not. 399: Tapatah, 
trouble. 3 U. g Ha. Eva, verily. 

22 . “ This Great, ’Unborn Atman is He alone who 

is All-knowledge, who reposes in the Pranas, who reposes 
within this space which is inside the heart. He is the 
Controller of all, He is the Impeller of all fsas (Lords, like 
Brahma, Rudra, &c.), He is Superior to all and Protector of all, 
His consciousness does not get expanded by the performance 
of good deeds (for He is all holy), nor does it get contracted 
by evil deed's, (for though He lives among sinners, those sins 
do not touch Him). He is the Controller of all, yea he is 
the Master of all from of yore, He is the Protector of all 

75 
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from of yore. He is the bulwark and support of these worlds, 
so that they may not get foundered. He is the refuge of these 
worlds. Him do the seekers of Brahman try to know 
through the study of the Vedas, through the performance 
of sacrifices, through the giving of alms, through austerities 
and through the keeping of fasts. By knowing Him alone one 
becomes a Muni (mukta). To Him alone do the mendicants 
pray and, seeking to find refuge in Him, they renounce (their 
homes and all sinful deeds). For His sake, indeed, the former 
sages did not desire for offspring, saying, “ What shall we 
do with children, we to whom this Lord is the sole master, 
this Lord is the sole refuge ?” Having got rid of the desire 
for sons, the desire for wealth, and the desire for higher 
worlds, they went on with their profession of begging—(begging 
alone from the Lord of all, the alms of his grace). Verily, 
that which is the desire for sons, is the desire for wealth, 
and that which is the desire for wealth, is the desire, indeed, 
for worlds. Both these are indeed but desires. 

Note.—-See III. 5. I. 

Verily, this Lord is “ not thus." This Atman is incapable 
of being grasped as a whole, for no one has ever been able 
to grasp Him. This Atman is incapable of wearing out, for 
He is never worn out. This Atman does not come in contact 
with anything foul, for He has not ever come in contact with 
anything foul. It is the nature of this Atman that He is ever 
free from bondage; that He never feels miserable; and that 
He is never destroyed. 

Note.— See III. 9 . 26 . 

These two feelings never come across the Lord, namely, 
“ I have committed a sinful deed, or I have committed a good 
deed.” Nor do these two feelings come across the mind of 
the Mukta and cause regret to him, for he knows and says—“ I 
committed sin permitted by Him, I did good deed also permitted 
by Him.” He crosses over both these sentiments. The deeds 
of ommission and commission do not pain him."— 311 . 

Note .—The words aja„ atm3» mahan, &c., are applicable to the four-faced Brahma also. 
But the context leaves no doubt that the Supreme Lord is meant here. 
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MADHVA’S COMMENTARY. 

(The author now explains the words Sarvasya vafii, Sarvasya 
tsfina, etc., showing that these are not synonyms:—) 

Because every thing is within the control of Hari, therefore, i® 
called Sarva-vasf. He is the Lord of the activities of Lords, like Brahm&, 
Rudra, etc,, so He is called Sarvasya Is&na. 

* 

Mote .—The word ISina is composed of two words Isa meaning Lord or ruler, and ina 
meaning life or activities. The ruler of activities of all beings, like Biahmi, Rudra, etc., is 
called Sarvasya-isaana, “ the ruler of the activities of all.** 

He is called Adhipati, because he is “Adhi” or superior to all in his 
attributes, and he is “pati,” because He is the nourisher and protector of 
all. The Lord is called Bhfit4dhipati, because so long as He exists, He is 
the Lord of all. His lordness has no beginning and, therefore, He is the 
Eternal Ruler. He is called Muni, because his essential nature consists 
of eternal knowledge, and so He is calledMuni or knower. This is the name 
of Jan&rdana. In its secondary sense, the word Mnni is applied to that 
jiva also who knows this Lord, called Muni, and the knowledge of such 
a jiva is not like the knowledge of the Lord, and so the word Muni is 
applied to the jivas who know the Lord, in a secondary sense only. Know¬ 
ing this Lord, all Muktas become devoid of all desires (like desires for 
sons, riches or worlds), and they get rid of births aud deaths and 
enjoy eternal bliss always. These Mnktas are called Bhiksus, because 
they being devoid of nescience, constantly beg from the Lord 
Visnu a portion of that bliss, which for ever flows out of Him. Verily, 
Lord Visnu is alone the giver of Mukti. On getting Mukti, the Mukta 
says no more, “ I have done this good thing, I have done this sinful 
deed. ” In fact, the Mukta will never do such a thing. In fact, he 
realises “ whatever good or sinful acts have been done by me or by other 
conscious beings, all those were done under the power emanating from 
the Lord Visnu who is the Lord of all Lords ; because, but for the life 
given by Visnu, no conscious being would have come into existence 
nor could have performed any acts of merit or demerit. ,, Verily, 
Jan&rdana is Himself beyond all g5od and evil deeds, for ever. These 
two (meritorious and sinful deeds) do not trouble the Lord Janftrdana. 

mantra IV. 4. 23. 

fuf^rUT 
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9 359<m qiqi^fq rT^Ttqfq^T?^T ^FcT 

991%#* 9c9TSc9^5nc9T9 qsqf# 
999Tc919 q^qfrT 99 qi^9T 9*19 93? 91^919 9*19 
99 91*311 9919 99 91*3119 9919 T99Tqt 19*#* 
f919iq5c9t JTRPrnft 99r$9 99 (%9 91T991S 

9TT9 f*919 91fT9999: 9TS# 9999 T9^Y9 ^TW 
91 91T9 9f ^1*91919 ii ^ M 

99 Tat, that; what has been just taught. <£99 Etat, this. 9C9T 
Richa, by a Rik verse. Abhyuktam, has been said. 

Br&hmanasya, of the Lord Visnu, who is spoken of by the Brahmana, i.e., 
by the Vedas. <£9: Esah, this ; such. 9rf$9T Mahitna, glory ; greatness. 
ElW Nityah, eternal. W<HT Karmana, by the deeds, good or bad. 9 Na, 
not. 9>sf% Vardhate, attains greatness ; becomes greater, qt No, not. 
««ttafi(Kaniy&n, less. s*q Tasya, his; of the Lord Visnu, ever great and 
free from the fruits of deeds. <£9 Eva, only, q^farj Padavit, knower of 
the real nature. *9T*I Sy&t, one should be. Tarn, him. fqf^TT Viditva, 
On knowing. qrq&q P&pakena, evil. Kai mana, by the deed. 9 Na, 

not, Lipyate, (one) is touched, ^fer Iti, here ends the Rik, 9W9 

Tasm&t, therefore. <£ 9 f 99 Evaiiivit, who knows this one ; knows that the 
knowledge of the Lord is the only means of attaining Mukti. JCrtcT. 
6&ntah, devoted to the Lord ; one who has subdued his senses. c[hf: 
D&ntah, one who has Subdued his pride; calm. 3<?*9: ETparatalj, such as 
takes delights only in the Lord, who is always near in the heart ( 39 
Upa, near, in one who is near, and £9: Ratah, one who takes delight 
in). f*lfer§J: Titiksuh, enduring; enduring the pair’of feelings opposite in 
nature, such as heat, cold, & \ 99fff9: Satn&hitah, grasping or com¬ 

prehending the actual thing by the mind. According to the commentary, 
the reading, must have been $t9lf(9:, Ksamahitah, endowed with for¬ 
giveness; for it explains the word $T9L and not ST9T, by saying, $T 9 f $Hl9r 
fjfNftr. II. *J?9T Bhfitvft, being, becoming. *n?9f9 Atmani, with one’s 
own self. <£9 Eva, only. 3TTc9T?f Atra&narn, the Paramatman. q^qfef Pasyati, 
sees; one should see. *TT?9rf Atm&nam, the Paramatman. Sarvarn, as 
fall. Pasyati, one should see. <n«JTT P&ptnft, sin. «5* Enam, him ; one 
who knows the Brahman. 9 Na, not. *rcf?r Tarafci, gets to. Sarvarn, 
all. 91*915# P&pmanatn, the sin. 9^f9 Tarati, crosses; is beyond. i£if 
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Enatu, him; the ktiower o£ the Brahman. qr*Rf PApma, the sin. 5f Na, 
not. Tapati, troubles. Sarvara, all. qpJTR P&pmftnam, the sin. 

cfqfil Tapati, barns. OT1P9: Br&hrnanali, the Lord Paramatraan, who is 
known by the Veda or Br&htnana. fqqrq: Vipapah, without sin ; sinless. 
fsTCST: Vi rajah, without attachment. ttfqfefeqfr: A viehikitaah, doubtless \ 
without doubt of any sort. Bhavati, becomes. Samrat, oh 

sovereign, qq: Esah, he ; the Paramatraan. Brailmalokah, full 

knowledge. |ff? lti. Y&jnavalkyah, Y&jfiav alkya. 33TO Uv&clia, 

said. * Ha, formerly. ?fs Sah, thus instructed by thee, Aham, I. 

Bhagavate, to thee ; to the venerable teacher, Videh4n,the 

land of the Videhas. DadAmi, give. ^ Cha, moreover, irt MAm, 

me ; ray own self. *rfii Api, even. tfg Saha, together with. 
DAsyAya, for serving (thee) as thy slave. ^Frl lti. 

23. “ This has been sung in a Rik verse :—“ This 
eternal Vastness of Brahmic Consciousness does not get increased 
by any good deeds, nor decreased by contact with tvil. Let 
one know the truth about Him alone, for by knowing Him, 
he is not besmirched with evil deeds. 

Therefore, (since the knowledge of the Lord leads to Mukti), 
he who knows (this truth), after having become devoted, humble, 
God-satisfied, patient, and forgiving (or collected in mind), 
sees the Supreme Self in his self alone, sees the self as the 
All-full. No sin can cross over him, he crosses over every sin, 
no sin can burn him, he burns all sins. (He knows that the 
Lord) is free from sin, free from attraction (and repulsion), 
free from doubt, and the vast Brahmic Consciousness, as 
taught in the Vedas. He is Brahma-loka, the All-full Intelligence, 
O Monarch. Thou hast attained Him,”—thus spoke Yajnavalkya. 

“ I give you, venerable Sir, the entire country of the 
Videhas, together with my self,. for serving you,” said Janaka 
Vaideha.-—31 2. 

MADHVA’S COMMENTARY. 

“Santi implies the steady and deep devotion to the Lord ;.aud Dams 
means checking of p,ride ; and TTpararaa is. described to be the state of 
ever being satisfied with the Lord yisnu. who, dwells in the hearts of;all. 
TitiksA, denotes the endurance of the pairs of opposites, such as heat ancl 
cold, etc , and KgamA implies the non-ebullRion of anger. Thus it is 
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in the Sabda-Nirnaya. “Sarvam AtmAnam pasyati 99 means “ one sees 
the Atman,the Lord JanArdana, as Sarvam or All-full.” He who knows 
the Lord as thus, will cross over or get rid of all attachments, doubts and 
sins, because the Lord Purusotfcaraa is Himself eternally free from 
attachments, doubts and sins. 

The Lord is called Brahmana, because He is known through the 
Vedas, for Brahma is a name of the Vedas ; and He who is known (ana), 
through Brahma or Veda, is BrAhmana. He is called Brahmaloka 
OWSfte )> because the Lord God i9 full (Brahma), and is knowledge 
(loka). 

mantba IV. 4. 24. 

* IJST ^ II ^ II 

*?: Sah he. Esah, this. Mahan, great, an? Aja, birthless. 

s?!r9?T iLtroA, the ParamAbmati. WTJ^j AnnAdah, the eater of food ; strong, 
healthy. Vasudanah, the giver of the earthly and the heavenly 

riches. ^ Vai, indeed. *?: Yah, whoever. Evarn, this. ^ Veda, 

knows. Vasu, the riches. Vindato, obtains. 

24. This, verily, is the great Unborn Paramatman, the 
eater of food and the giver of riches. Whoever knows this, 
obtains riches.—313. 

mantba IV. 4. 25. 

3fT<?*fUfHSf 9TTrfTT5rctS*T^T 

1ff % ^ u n 

11 sTswrat 11 11 

m Sah, that; the aforesaid, Esah, this. Mali&n, great. 

W5T: Ajah, unborn. STHW AtrnA, the ParamAtraau. ??3?c: Ajarah, who has 
no old age ; undecaying. Amarah, who will never die, stfgcfs 

Amritali, who never died. TOi Abhavah, who has no fear, tfg? Brahma, 
full ; who is satisfied in his own self, ^ Vai, indeed. W5? Brahma, the 
Brahman. WT«f Abhayam, one who has no cause of fear. ^ Vai., indeed ; 
to be sure. *?: Yah, whoever. Evatn, this. Veda, knows, ffgr 

Brahma, satisfied in His own self. Abhayam, without any cause 

of fear. $ Vai, indeed, Wffa Bhavati, is, ffc Hi, to be sure. 
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25. This, verily, the Great, Unborn Paramatman, is 
Ageless, Deathless, Immortal, Fearless, and satisfied in His 
own-self. The Braman has, indeed, no cause of fear. Whoever 
knows this, becomes, indeed, satisfied in his own self, and 
is without any cause of fear.—314. 

MADHVA’S COMMENTARY. 

The Lord is «?JR (Amara) because He will never die, and He is 8Rpr 
(Amrita), because He did never die. The word Brahma in this mantra 
means the state of having attained all the objects of desire ; so one who 
knows Him thus, obtains all the objects of his desire and becomes, through 
the grace of Visnu, all desire obtained and fearless. Thus it is in the 
same book. 

(It has been said in the previous but one Mantra, that the Lord 
becomes ( SRrfij ) free from sin, free from doubt, &c. Does it mean that the 
Lord was not free from doubt, &c., before, and that He now becomes so ? 
This objection the Commentator answers, by quoting an authority and 
showing that the present tense includes the past and future tenses as 
well:—) 

It has been said in the Sabda Nirnaya ( ) that the verbs 

(Abhut) “it has been, ” vrRfcqfc (Bhavisyati) u it will be,” and 
(Bhavati) “ it is, 99 &c., when employed in describing the attributes of the 
Great Lord Hari, all indicate the constant and permanent presence of 
those qualities in the Lord, though they may be expressed in varying 
tenses. 

Here ends the Bhdsya on &drtra Brdhmanam . 


Fifth (Maitreyi) Brahmanam. 
mantra IV. 5. 1. 

gjTcSrm^q f II ^ II 

W Atha, now j and. YAjfiavalkyasya, of Y&jfiavalkya. $ 

Dve, two, j|wf BHArye, wives, Babhflvatnh, were, f Ha, formerly. 
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$3*1 Maitreyi, Maitreyi by name, m Oha, and. Katy&yani, 

K&ty&yani by name. «R eha, and. Tayoh, among them. 

Maitreyi, Maitreyi. ST 9 Tcnf^«ft Brahmav&dini, fond of discussing about 
the Brahman. Babhuva, was. ( Ha. Tarhi, then ; on the 

other hand. $T?3rRift K&ty&yani, K Uyayani. Striprajfi&, wise in 

the duties of a housewife. i£R i£va, only. W Atha, now. 
Y&jnavalkyah, Y&jfiavalkya. Anyat, other. Vrittam, mode of 

life; the life of a Sanny&sin. Upakarifyan, was desirous of 

adopting or attaining, g Ha. 

1. Yajnavalkya had two wives, Maitreyi and Katyayani. 
Of these two, Maitreyi was a seeker of Brahman, while 
Katyayani possessed only womanly knowledge. Now Yajnavalkya 
was desirous of adopting another mode of life (by retiring 
into the forest)—315. 

MANTRA IV. 5. 2. 

&RRtfR ftRTRRTfTR^RR: rrt^r^rt st^r*rt- 
^RTRT^ftR f?R^SRRT^TrRTR?RTRRR*RT<jftTR II ^ II 

RU£R5Rir: Y&jnavalkyah, Yajfiavalkya. Are, Oh. Maitreyi, 

Maitreyi. Ahara, 1. vreTTcT Asm&t, this. Sth&n&t, from the 

place; from the life of a householder. JTafsiCR^ Pravrajisyan, about 
to go away ; about to leave. 3?fo Asmi, am. $fcf Iti. ^ Vai, indeed. 

Hanta, well. ^ Te, for thee ; for you. MTOr Anayll, thi<. ^fr*nR?<U. 
KAtvtlyany&, with K&ty&yani. Antam, settlement. ^T^TpJI Karav&ni, 

let me do. ^falti. Uv&cha, said. 5 Ha. 

2. Said Yajnavalkya, addressing Maitreyi :—I am about 
to wander forth from this place, O Maitreyi. Now, then, 
let me make a final arrangement between thee and this 
Katyayani.’ ’—316. 

mantra IV. 6. 3 . 

RT flRTR *l#Rt R?R R f R* RJTt: RRT ^TORt 
TR^R ^fWT ^RT-^R ^RRJRHERTTRTR ^TR fftRTR RTfT- 
RRSJRt RRShR**WRRT sftfRR RRR % 5ftTRRS>> *RI- 
3RRR5RR R RTOTT*R fRR^TR II ^ II 

(For word meanings, see II. 4. 2. page 208.) £ 4 / 
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3. Maitreyi said :—“ My lord, is it that I shall get immor¬ 
tality when the whole earth may be filled with my possessions ? ” 
“ No,” replied Yajnavalkya, “ Yours shall then bethe life like 
those who have earthly possessions, but from possessions there 
is no hope of immortal bliss.”-—317. 

MANTUA 1 V. 5. 4. 

HTTjm 

^ n 2 11 

(For word-meanings, see II. 4. 4. page 20X.) 

4. Maitreyi said :—“ What should I do (with such 
possessions) by which I may not become immortal ? Tell me 
clearly that only which my lord knows (to be the means of 
attaining Mukti or perfection).”—318. 

MANTUA IV. 5. 5. 

* mm % ^ 5 *t mft 

riff 

5 ft «• h « 

(For word-meanings, see II. 4. page 200). 

5. Yajnavalkya said,—“ Dear as thou art to us, thou 
hast increased (it by) this dear speech (and so added to our 
pleasute). Well, I shall explain it to thee. Be attentive to 
me, while I am explaining it.”—‘319. 

MADHVA’S COMMENTARY. 

[In Mantra 4 occur the words i( priyam avridhat. ” Some explain it 
by saying:—“ Thou hast increased what is dear to me in thee. ” This is, 
however, wrong. It must be explained, in harmony with the similar 
statement in Adhy&ya II, Br&hmana 4, where occurs another recension of 
it. There the words are :—•“ Priyam bhasase. ” Therefore, the Com¬ 
mentator explains it by saying :—] 

You have increased your pleasant saying ; your speech is growing 
more pleasant. 


76 
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MANTRA IV. 5 . 6. 


* trere qqi stf qeg: qqmq qfq: fix^x qqcqT- 
?qq*q qsxqxq qfq: fq^x ^ra gqqT^ 

qqqxq snqx firm qqcqTcqq*q mmx firm 

qqm q qi qqT<JTT qqqTq qqx: fqqx qq^qx- 

S 3 S3 

cqq^q qqqxq qqT: fqqT qqfcq q qi 3ft TqrT^q 

>d S 3 

Zf>mm fsTrf mq qqcqxrqq^q qnqTq fqrT fqq 
qqfqq qi 3T^ qsgqx qsxqxq qsjq: fqqT qq?eqx 
rqq^q qwxq qajq: fqqT qqfcx r ?it^ q^nm 
qqqxq 5XfT fqq qqcqTrqqxFJ qqqiq sX^X fqq qqfq 
q qx 3T^ $iq*q qsiqiq $Xq fqq qqcqT<=qq*q gsxqxq 

nS 

$T5f fqq qqfq q qx 3T^ %T^Tqf qqqxq %T^T: raqx 
qsFrqXrqq^X ^T^Tq %T^T: fqqT qqfMq qT 3T^ 

">3 

|qxqfg5XqTq^qT: fqqT qq^rqTrqq^q qqqxq |qx: 
fqqT qqf?q q qx SX^ %Tqf qsTqTq q^T: fqqx 
qq?rqTrqq*q qqqTq q^T: fqqT *qf?q qsn ^ 

v3 

qqxqf ^Tqxq qqxfq fqqxfax qq?rqirqq*q SEiqxq 

€\ Cs ^ 

qqTR fqqxfq qqf^q q qi SX^ qsfcq qqqiq qq* 

C\ 

fqqqqrqxrqq^q^xqiq qt fqq qqfq SXTrqx qx 
^sq: qftqs^T q^qs^T Tqf^sqxfqq^T ^qcqx- 

rqfq xaqq^ *|!t q% fqfTtq qq 

fqf^q^ u $. H 

(For word meanings see. II. 4. 5. pp, 210, 211 and 212. There are two sentences more 
here which do not occur there, one about q*I?TT*T ancJ tlle °tber about ^f«Tf ^I^rq J. 
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6 . He replied:—“O verily, not by the mere wishing of 
the husband does a husband become dear to his wife, but 
through the Will of the Supreme Self does the husband 
become dear to the wife. 

O verily, not by the mere wishing of the wife does a 

wife become dear to her husband, but by the Will of the 

Supreme Self does the wife become dear to the husband. 

O verily, not by the mere wishing of the sons do the 

sons become dear to their parents, but by the Will of the 

Supreme Self do the sons become dear to the parents. 

O verily, not by the mere wishing of the Wealth-lord 
does the Wealth-lord become dear to. men, but by the Will of 
the Supreme Self does the Wealth-lord become dear to men. 

O verily, not by the mere wishing of (Rudra the lord of) 
cattles, (the Lord of) cattles becomes dear to men, but by 
the Will of the Supreme Self does the Cattle-Lord become 
dear to men. 

O verily, not by the mere wishing of the (Wisdom-lord) 
Brahma does Brahma become dear to men, but by the Will 
of the Supreme Self does (the Wisdom-lord) Brahma become 
dear to men. 

O verily, not by the mere wish of (Vayu) the Power-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become dear to men. 

O verily, not by the mere wish of the World-lords do 
the World-lords become dear to men, but by the Will of the 
Supreme Self do the World-lords become dear to men. 

O verily, not by the mere wish of the Shining ones do 
the Shining ones become dear to men, but by the Will of the 
Supreme Self do the Shining ones become dear to men. 

O verily, not by the mere wishing of the Veda-lords do 
the Veda-lords become dear to men, but by the Will of the 
Supreme Self do the Veda-lords become dear to men. 

O verily, not by the mere wish of the Elemental-lords 
do the Elemental-lords become dear to men, but by the Will 
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of the Supreme Self do the Elemental-lords become dear 
to men. 

O verily, not by the mere wish of the All-lady (Laksmi) 
does the All-lady become dear to men, but by the Will of the 
Supreme Self does the All-lady become dear to men. 

Verity, the Supreme Self must be seen, must be heard, 
must be revolved upon in mind and must be meditated on. All 
this is known by seeing, hearing, mentally revolving on and 
meditating upon the Supreme Self, O Maitreyi.”—320. 

MANTRA I V. 5. 7. 

I rT q*T- 

q*T§$fc^rTc*^T I Wrnfa cT q^^TS^HTT- 

r*r%T $5 I *5? rt q^T^TSyq^TTrqq:^ t^l 

& srsrfaft %t5bt %% ^ t^T \ fsm* 

^ q^qqirqi 11 ® n 

(For word meanings, .see 11 . 4* 6, pp. 213 and 21 |. Then; is only one sentence more 
here, namely. 

7. “ Brahma, the Wisdom-lord, will throw him beyond 

the Great Beyond, who knows Brahma, the Wisdom-lord, 
as away from (and not under the sway of the) Supreme 
Self. (Vayu), the l’ower-lord, will throw him beyond the 
Great Beyond, who knows the Power-lord as away from (and 
not under the sway of) the Supreme Self. The World-lords 
will throw him beyond the Great Beyond, who knows the 
World-lords as away from (and not under the sway of) the 
Supreme Self. The Shining Ones will throw him beyond the 
Great Beyond, who knows the Shining Ones as away from 
(and not under the sway of) the Supreme Self. The Veda- 
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lords will throw him beyond the Great Beyond, who knows 
the Veda-lords as away from (and not under the sway of) the 
Supreme Self. The Elemental-lords will throw him beyond 
the Great Beyond, who knows the Elemental-lords as away 
from (and not under the sway of) the Supreme Self. The 
All-lady (Laksmi) will throw him beyond the Great Beyond, 
who knows the All-lady as away from (and not under the 
sway of) the Supreme Self. This Brahma, the Wisdom-lord, 
this Vayu, the Power-lord, these (lords of the) worlds, these 
Shining-Ones, these Lords of the Vedas, these (lords of the) 
Elements, this All-lady, verily, all these exist (there only), 
where (abides) this Supreme Self.”—321. 

mantea 1V. 5. 8. 

m scr^T 

qfta: « e H 

(For word-meaning*., .see II. 4. 7. page 215). 

8. As, for instance, a person, who sees a drum being 
beaten, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the drum, 
or takes them to be caused by the person striking the drum.—322. 

mantea IV. 5. 9. 

U < U 

(For word-meanings, see II, 4. 8. pages 215 and 216). 

9. As, for instance, a person, who sees a conch being 
blown, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch, 
or takes them to be caused by the person blowing the conch.—323. 
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MANTRA IV. 5. 10. 

efrwT^ j grfisto srtarran^ m sjs^t 
n \° w 

(For word-moaning'., sec II. .{. i). page 216). 

10. As, for instance, a person, who sees a lute being 
played upon, can never mistake its sounds for those of some 
other external instrument, but takes them to belong to the lute, 
or takes them to be caused by the player on the lute.—324. 

mantra IV. 5.11. 

^T%fra jrcrar fcj^n 

*%I95T: ^n^^JsqT^qRTR |rTHTRT^T 

qTfofasf ^ %rcs: %T3&: ^ 

£s. 

rTTR ^STTRI faRScftfSTTR U \\ II 

(For woul-meanings, see II. 4. 10. page 217). 

Istam, the worship. f* Hutaio, the offering of the sacrifies. 
Wlf^Ttf As itam, giving away food. P&yitam, giving away drinks. 

Ayam, tliis. 35t«p: Lokah, world, such as the earth, &c. ^ Cha, and. 

l’arah, the other. Lokah, world, such as heaven, &o. ^ Cha, 

and. SWffrl Sarv&ni, all. Bhfitftni, the beings. <3 Cha, and. i^lfa 

Kt&ni, these worlds, such as Maliat, &c. qqffsi Sarv&ni, all. Asya, 

his. Eva, only, fit: Nihsvasit&ni, creations made as easily 

as one breathes. 

11. ‘‘As from a blazing fire made of damp wood various 
kinds of smokes arise> so, indeed, my dear, come out as easily 
as breath from this great Hayagriva, the Jtigveda, the Yajurveda, 
the Samaveda, the Atharvangirasa, the Itihasas, the Puranas, 
sciences, the Upanisads, the Pancharatra Saiiihita, the aphorisms^ 
the elaborate explanations (of the Vedas), the sciences of Isti 
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and Homa sacrifices, the methods of making gifts of food and 
drink, the science of this world and of the next world, and 
the science of all elements, yea all the rest have proceeded 
from Him only, as easily as breath.”—325. 

mantra IV. 5. 12. 

^rsrf *Sqxw> 

^rscrfHT csriteTSR^sr^ *Trqi*xf 

tort nif 

^^XSR^qw, aj^TriTW, 

qxm^TRgq^ jtsisisr^c^ ^#qf qxj- 

^pxqqftq^ ^rsbrxsrssRT qT^xt^m^sr^ ^rsfqf 
i^TR qxiteTq^ II ^ II 

(For word-meanings, see II. 4. n, pages 2K) and 220). 

12. “ As the ocean is the sole receptacle of all the 

^waters ; as the organ of touch is the sole receptacle of all kinds 
of touch ; as the tongue is the sole receptacle of all tastes ; 
as the nose is the sole receptacle of all the smells; as the eye 
is the sole receptacle of all the colours, as the ear [is the sole 
receptacle of all the sounds ; as the mind is the sole receptacle 
of all determinations; as the heart is the sole receptacle of all 
sciences, so are the two hands the sole receptacle of all 
acts; as the organ of generation, is the sole receptacle of 
all pleasures; as the anus is the sole receptacle of all 
evacuations; as the two legs are the sole receptacle of all 
motions; as the speech is the sole receptacle of all the 
Vedas.—>326. 

MANTRA IV. 5. 13. 

qqx $c#M*TCR IjSq 

m ^SqqTrqTWrT%SaXT|[p RfRT^R 
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C\ ^ v® ^ 

arafoftra n \\ » 

9 Sah, this. m?r Yath&, as. InwspT: Saindhavaghanah, a mass of 
rock salt. sfif^eR: Anantarah, that has no distinctive inside. 9nVT&: 
Ab&hyah, that has no distinctive outside. Kritsnah,the whole being. 

Basaghanah, quite of the same taste of salt, both inside and outside, 
qsr Eva, only. Are, oh ; m’y dear wife, ijff Evara, so ; similarly, mf 
Ayam, this. affSlff Atm&, the Atman, stfa?: Anantara^, devoid of any 
distinctive inside. 9t9Tfn Ab&hyah, devoid of any distinctive outside 

Kritsnah, the whole. STSHTOar: Prajfi&naghanah, a mass of pure 
consciousness. ^ Eva, only. Etebhyh, these. 3 %*$: Bhftfcebhyah, 

from the five gross elements, such as earth, water, &c. &7JWTO JSamuth&ya, 
growing ; making his appearance, coming in contact with the material 
body, ffffif T&ni, those elements; the body consisting of those elements. 
013 Anu, following. Vinasyati, gets free ; gets rid of the gross 

body. ^ Eva, in fact. Pretya, when one has got rid of his material 

body. Saihjfi&, name or term for one who has got rid of the 

material body. ^ Na, not. Asti, there is. Iti, this. Are, oh, 

my dear wife. sr^)fa Bravimi (I) tell (you). Iti. Y&jfiavalkyah, 

Y&jnavalkya. Uv&cha, said. £ Ha. 

13. “ As a mass of rock salt has no distinctive inside 

nor outside, but is all a mass of taste of salt alone, so, verily, 
this Atman has no distinctive inside or outside, it is altogether 
a mass of Consciousness. The mukta jiva, rising from these 
elements, again disappears with them. After the “ Great Passing 
Away,” there is no consciousness. This is what I have to 
tell thee.” Thus said Yajnavalkya.—327. 

MADHVA’S COMMENTARY. 

(In Mantra 13 occur the words:—“ Sa yathft saindhavaghano’ anan- 
taro* av&hyah, &c . 99 Some have translated it as meaning :— c< As a muss 
of salt has neither inside nor outside. 39 This is wrong, for a mass of salt 
has an inside and an outside. The Commentator, therefore, explains it 
thus :—) 

As there is no difference in the inside or outside of a mass of salt, 
everywhere it is a mass of salt, and tastes salt, so,&c. 
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MANTRA IV. 5. 14. 

^TT ftUTU SHfcHN UT 

m TSISITHTcfTfa * ftUW * Ul STTSf 

jrsftwr^TSjt UT 3T*SmUcUTSWT%f%^uf II \9 II 

m S&, that. JHfrsft Maitreyi, Maifcreyi. 3WT* Uvacha, said. (Ha, 
¥PT9ffi( Bhagav&n, oh my lord. fl?| Afcra, here, Eva, only. KT M&, to 
me. Moh&ntam, the distraction called bewilderment, 

iptp ipat, caused to obtain, &?£ Ahara, that unavoidable. Imam! him ; 
the Paramatman. W Na, not. RnrifriRr Vij&n&fci, does the jiva know. *fir 
Iti. n: Sah, he; Y&jnavalkya. Uv4cha, said, f Ha. s?^ Are, oh my 

dear wife. Aham, I. Mohara, anything bewildering. sf Na, not. 
fT«ftRr Bravimi, tell ; speak. Are, oh Maitrey! Ayam, this. «u?irr 
Atm&, Atman. A vintls?, indestructible. Anuoh- 

chhittidharm&, of the nature of invariability or changelessness. 

14. Then said Maitreyi :— <l Herein your venerable self 
has thrown me into deep bewilderment. (If the mukta has 
no consciousness of anything external) then this mukta jiva 
does not know even the Lord Aham,“ I am that I am. M ” 

“ Verily, I am not saying anything bewildering, ” said he, 
“Imperishable is, indeed, this Atman, and its nature is (such that 
its specific knowledge is) indestructible. 99 —328. 

MADHVA’S COMMENTARY. 

(In Mantra 14 occur the words:—“Na v& aham imam vijdndti,” 
This is the reading of Madhva. Other texts read it as vijdndmi. However, 
he comments on this reading. It is liable to misconstruction, for 
others reading it as vijan&mi have translated it as :—“ Here, Sir, thou 
hast landed mein utter bewilderment. Indeed, I do not understand him.” 
This is wrong, and so the Commentator says :—) 

The correct reading is :—“Na va aham imam vij&n&ti, ” meaning _ 

This mukta (jiva) would not know even the Aham ; the Unavoidable Lord, 
(if there be no consciousness in mukti). “ Aham M means Aheyam or the 
Unavoidable, the Supreme Self. The mukta jiva would not know Him. 
So the preceding sentence, “ atraiva m& bhagav&n moh&ntam Aplpipat,” 
becomes harmonised. For it means “here indeed you, Sir, have caused 
me to fall into the destruction, called Bewilderment* when you say there 

77 
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is no consciousness in mukti, for then all mukta jivas would not know 
the Lord called Aham, the Unavoidable," Thus it is eatablished that in 
sentenced like, “aham BrahraAsrai, &c," the word 1 aham 9 means the 
Unavoidable, and does not mean 44 I. ” If 4 aham * here meant “ 1, 79 then 
the construction ought to have been, 44 Aham vijdndmi. 99 and not “ aham 
vijdndti , 99 aa it is here. So 4 aham 9 here is a noun, standing in construc¬ 
tion with the verb vijdndti , and it is not a pronoun. 

[An objector may say s—But may not vij&nati be an archaic form 
for vij&n&mi, for in the Vedas a third person may be employed for the 
first person. To this, we reply, but that also cannot be. The startling 
statement of YAjnavalkya was “ na pretya samjfiasti . 99 He meant to say 
that in Moksa, all bhfitas (pr&kfitic objects) are destroyed, so there can 
arise no consciousness of things external, and so he said :— 44 In Mukti 
there is no consciousness/' He did not deny the presence of all cons¬ 
ciousness, but only the special consciousness of bhfitas or elemental 
knowledge. But Maitreyi, not understanding the real meaning of 
Y&jfiavalkya, thought that he denied all consciousness to muktas, and so 
she asked :— 44 Atraiva, &c. 99 4C lf here in mukti there be no conscious¬ 
ness, &c«; so, if the Bense be that, I do not know this Supreme Self, 99 —how 
could this be an appropriate speech of Maitreyi ? She ought to have 
said:— 44 1 do not understand you, Sir, when you say that the Muktas 
have no consciousness , 99 and not , 44 I do not understand this Brahman," 
Therefore, the meaning given above should be accepted, in order to 
make the question of Maitreyi consistent with the doubt raised by the 
assertion of Y&jnavalkya.] 

(An objector may say :—The phrase, “na vfi aham, &c., " is not a 
question raised on the saying of Y&jSavalkya, that there is no samjfla in 
Mukti, but it refers to prajfifinaghana of the preceding sentence, and 
means 44 atraiva , 99 that is, in this prajfi&naghana, in this solid mass of 
consciousness, there remains no sanajfbi or separate consciousness in 
Mukti, and thus arose the bewilderment, why the individual conscious¬ 
ness should vanish, like a smaller light in a bigger light, in the universal 
consciousness. And so Maitreyi says:—“Ido not understand this,") 
To this, we reply, it is not so. For here also, you take the assertion of 
Y&jfiavalkya as to there being no consciousness in Mukti, as understood 
in her question, even if it referred to prajfifinaghana. And the same 
difficulty would arise here also, with the additional difficulty of inserting 
the whole assertion of Y&jfiavalkya by way of ellipsis, to complete the 
sentence. 

An objector says :—Y&jfiavalkya had asserted, in a general way, 
that there was no consciousness in Mukti. How would that lead to the 
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question, that Mukta would have no consciousness even of the Lord, called 
“ I am that I am” ? To this, we say, it is no objection at all. If Y&jfta- 
valkya asserted, in a general way, that there was absence of all cons¬ 
ciousness in Mukti, then it follows, as a logical consequence, that a Mukta 
can have no consciousness of God even, and so the question of Maitreyt 
was very appropriate, when she said :—If here in Mukti, there be no 
consciousness, then the Mukta jiva would have no consciousness of God 
(Aham) even, and so you have thrown me into a fatal bewilderment. For, 
if the Mukta has no consciousness of anything externa), then the cons¬ 
ciousness of God would be only a subjective consciousness of the Mukta, 
and so a mere fancy and a raithyA jfi&nam.” This was the meaning of 
the question put by Maitreyi. 

MANTRA IV. 5. 15. 

usr f| famsr ^cre fsre qsufar f rrt 

fere eria[ere f ere**> 
rr%refere 11 

3T ^ 35UW- 

gT^tTc%H 

^TTr^ff S5 *19 T5r3U?U% rf TSf^lT- 

^ %% ^rUTcUTS^fTT * Tf rf 

ff arteq-^j^fft 9 ff * re^ufu 

fafnerestf ftlfT^UTT^rgTfSTWaiT^Tmrer 

^sr^Ncsrfum f^^TUTfr^^utfsi^fren^u 

«rwr *i aisrqnM * n 

«m Tatra, when. Dvaitatn, different thing. ( f|[(tT DvitA, separa- 
tedness or difference between things ; and the things themselves, in which 
there is this difference, are celled Dvaita. %w Dvita, separated ness. tier 
Aft, those that have), f9 Iva, as if. This word indicates the dependence 
of one (the objects of perception) upon the other. 39% Bhavati, is ; 
becomes. % Hi, indeed. 93 Tat, then. Ifcarah, the one; a man. 

%flt Itaram, the other ; the objects, the objects of perception, such as 
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pitcher, &c. ftalfa Jighrati, smells. 99 Tat, then. 99*1 Itarah, the 
one ; a man. 99$ Itaram, the other ; the object of perception. 9 ? 9 f 9 
Pasyati, sees 99 Tat, then, Itarah, the one ; a man. 93 ^ Itaram, 

the other; an object. Srinoti, hears. 39 Tat, then. 93*: Itarah, 

the one ; a man. Itaram, the other ; an object, 3 rf 99 gfft Abhivadati, 

says ; speaks. 99 Tat, then, Itarah, the one ; a man. Itaram, 

the other ; an object. 93% Manute, thinks. 99 Tat, then. <«R: Itarah, 
the one ; a man. Itaram, the other ; an object. 339 % Sprisati, 

touches. Tat, then. 93T: Itarafc, the one ; a man. 59? Itaram, the 
other ; an object. 3319 % Hasayate, tastes. 39 Tat, then. 99*: Itarah, 
the one; a man. 99^ Itaram, the other: an object. f^ 9 f 9 rf 9 Yijan&ti, 
knows; perceives. 99 Yatra, where ; in such a Mukti which is the 
cessation of Avidya only, g Tu, only. s *39 Asya, his ; of the knower, of 
a sentient being. 9 ^ Sarvam, all; all the organs of perception. JtlCTf 
Atm&, pure self; soul. <£9 Eva, only, spjg Abhftt, becomes. 39 Tat, then. 
%9 Kena, by which ; by which organ, or Indriya. 9? Kam, what; what 
object of perception, fosTg Jighret, can smell ; is there the possibility 
of smelling. 99 Tat, then. $9 Kena, by which ; by which organ. 9» 
Kam, what ; what object. 9f%9 Pasyet, can see ; may he be able to see. 
99 Tat, then. $9 Kena, by which organ, srf Kam, what ; what object. 
%TQ9I9 SrinuyAt, can hear ; is there possibility of hearing. 99Tat, then. 
$9 Kena, by which; by which organ. ^ Kam, what; what object. 
*lftY9$9 Abhivadet, can speak. 99 Tat, then. $9 Kona, by which; by 
which organ, ff Kara, what ; what object. 9 *fl 3 Mfinvita, can think. 
99 Tat, then. $9 Kena, by which; by which organ. $ Kara, what; 
what object. 33 $fr 9 Sprifiet, can touch. 39 f at, then. %9 Kena, by 
which, by which organ. ^ Kam, what; what object. 3H%9 Rasayet, 
can taste. 99 Tat, then. &9 Kena, by which ; by which organ. 9 ? Kam, 
what; what object. firsn^fong V ij&niy&t, can know. %9 Tena, by whom. 
99*9 ldam, this. 9# Sarvam, all. fasiRTPfl Vijan&ti, he knows. 9 Tam, 
him. $9 Kena, by what. fi| 3 THft 9 T 9 Vijaniyat, he may know. 9: Sah, 
that. 39: Esah, Visnu ; the Param&tman. 3% lti, such; touched with 
misery, like Brahma, 9 Na, not. lti, such ; not touched by misery, 

like muktft Ram A. 9 Na, not. 9 t 9 Tf AtmA, Visnu. Agrihyah, 

idcapable of being grasped as a whole, (incomprehensible), ff Hi, because. 
9 Na, not. ij(r% Gyihyate, has ever been grasped or comprehended, 
sntfhft Asiryah, incapable of wearing out. ff Hi, because. 9 Na, not. 

Siryate, has ever worn out. 99 * 1 : Asangah, such as does not come 
in contaot (with anything foul), ff Hi, because. 9 Na, not. 999 % 
Sajyate, has ever come in contact. a?f 93 : Asitah, free from bondage. 9 
Na, not. * 99 % Vyathate, is subject to pain. 9 Na, not. ft* 9 f% Risyati, 
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is subject to destructi' n. Are. Oh, Vijfl&tAram, the knower ; 

one's own self. Kena, how. Vij&niy&fc, should know. 

Iti, in this manner. tJkt&nus&san&vji, thou art instructed. 

jHtfa Maitreyi, Oh, Maitreyi. Are, Oh, my dear. Et&vat, so far 

extends. ^<5 Khalu, truly. Amrifcatvain, immortality. Iti. 

9 V 9 VT UktvA, having said. Yajfiavalkyah, YAjfiavalkya. fkstJT* 

VijahAra, went away. 

15 . “ When there is a different thing, a dependent one, 

so to speak, then (it is) that one smells the other ; then (it is) 
that one sees the other; then (it is) that one hears the other ; 
then (it is) that one speaks the other; then (it is) that one 
thinks the other ; then (it is) that one tastes the other ; then 
(it is) that one touches the other ; then (it is) that one knows 
or perceives the other. But when (as some say, it is the 
case in the Mukti which is the cessation of Avidya only) 
everything of the sentient jiva becomes Atman only, then by 
which organ can the sentient jiva smell and what would he 
smell ? Then by which organ can the sentient jiva see, and 
what would he see ? Then by which organ can the sentient 
jiva hear, and what would he hear ? Then by which organ 
can the sentient jiva speak, and what would he speak ? Then 
by which organ can the sentient jiva think, and what would 

he think ? Then by which organ can the sentient jiva touch, 

and what would he touch ? Then by which organ can the 

sentient jiva taste, and what would he taste ? Then by which 
organ can the sentient jiva perceive, and what would he perceive ? 
How can the jiva know Him. the Paramatman, through whose 
grace he knows or perceives all this? This Paramatman is 

neither like Brahma touched with misery ; nor is He like 
Mukta Rama untouched by misery. This Atman is incapable 
of being grasped as a whole, for no one has ever been able to 
grasp Him. This Atman is incapable of wearing out, for He 
has never worn out. This Atman does not come in contact 
(with anything foul), for He has never come in contact (with 
anything foul). It is the nature of this Atman that He is 
ever free from bondage, that He never feels miserable and 
that He is never destroyed. (In short), Oh my dear wife, 
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how should the jiva perceive his own self, the real knower ? 
In this manner, thou art instructed. In this, O beloved, in 
truth, consists immortality that the Mukta jiva should know 
the Lord in Mukti.” Having said thus, Yajnavalkya went 
away.— 329 . 


Here ends the Maitreyi Brdhmanam. 

MADHVA’S COMMENTARY. 

[in Mantra 15 occu the words :—•“ EtAvad are khalvamritatvam 
iti, hoktvA YAjiiavalkyo vijahAra.” It has been translated by others 
as meaning, “ Thus far has been taught the means of obtaining Mukti. 
Having said so, YAjnavalkya went away into the forest.” This is 
wrong. The Commentator, therefore, explains it :—] 

Verily, immortality or tnoksa of the ever-conscious jiva consists 
in this, that he should know, in mukti, the wisdom and the activities, 
&c., of the Supreme Self, and never be unconscious of Him. 

YAjfiavalkya had already said before :—“ I do not tell thee 
anything bewildering. Thou fanciest so, by not grasping my real 
meaning.” So, in order to remove any false notions regarding Moksa, 
such as those of the Bauddhas, who hold that Mukti consists in the 
destruction of the Atman, he says :—“ AvinAsivA are ayam AtmA”—“ That 
self is verily imperishable.” Similarly, to remove the false notions of 
the Vaise^ikas, who hold that Mok$a consists in the uchchheda or 
destruction of all specific knowledge, he says :— lt Anuchchhitti- 
dharma”—“its specific knowledge is never destroyed.” Similarly, the 
notion of those who hold that pure consciousness, without any object 
of consciousness, remains in Moksa, is also misleading, and so the 
Commentator says that there can be no consciousness without an object 
of consciousness. 

To prove this, he quotes an authority :— 

It is thus said in the Brahmatarka “ Mok$a consists in knowing 
Visiiu, and in knowing all objects and enjoying bliss by the mukta jiva. 
If there were absence of such knowledge, where would there be any 
happiness iu Mukti ? There can be no knowledge in the absence of an 
object of knowledge, and in the absence of knowledge there results 
sfinyatA or annihilation. Therefore, moksa is always accompanied with 
objeots of knowledge (in the shape of the various forms of the Lord), 
and its nature is eternal joy and happiness.” 
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Note .—Compare Chhindogya Upanisad (VIII. 12. 3). 

ftwnrcl sr «vn 35*: h a* qwlftr gftforf wifir- 

f5wf a^nra^i 3^1 nqiNumfi-ncq - 

awjtgrB; H 

“ He, through whose grace, this released soul, arising from his last 
body, and having approached the Highest Light, is restored to his own 
form, is the Highest Persoh. The Mukta moves about there laughing, 
playing, and rejoicing, with women, with carriages, with other Muktas of 
his own period or of the past Kalpas. (So great is his ecstasy) that he 
does not remember even the person standing near him nor even his own 
body. And, as a charioteer, is appointed by his master, to drive the 
carriage, just so is this Pr&na appointed to drive this chariot of the body.” 

So also Ibid. (VII. 25. 2):—“ He who sees Him thus, thinks of Him 
thus, understands Him thus, He always thinks the Self to be highest, He 
sports in the Self, He unites with the Self, has the Self for his joy, and 
comes deirectly under the rule of the Self,” 

So also in the same Upanisad (VII. 26. 2), there is this verse about 
it:—“ The released soul does not see death, nor illness, nor pain. The 
released sees everything and obtains everything everywhere. He becomes 
one, He becomes three, He becomes five, He becomes nine, and, it is said, 
He becomes eleven as well ; nay, He becomes one hundred and eleven and 
one thousand and twenty.” 

So also in the Br. Upanisad (I. 5. 9, page 99) “ He, who worships 

the Supreme Self alone as the Refuge, has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from That Self (Hari).” 

So also in the Katha Upanisad (IV. 15.) :—“ As pure water poured 
into pure water becomes like that, 0, Gautama, so even the Atm& (or ruler 
of all the) Munis, who are knowers, becomes like that Param»Atman 
(Brahman, but not identical with him). 

Note .—The Atmi in this verse refers to the chief V2yu, and it means that this V2yu, 
who is At m2 or Lord of wise sages or Munis, when liberated, only gets similarity with the 
Supreme Self, but not identity with the Supreme. 

Similarly, in the Mundaka Upanisad (III.. 1.3) :—“ When the j!va 
sees the golden-coloured Creator and Lord, as the Person, from whom 
Brahmft comes out, then the wise, shaking off virtue and vice end 
becoming free from AvidyA, attains the highest similarity. 



616 brihadAran TAKA- VPANISAD. 

Note .—These Mantras show that in the highest Mukti, a jiva attains similarity , but 
not identity, with the Suprenu- Self. This similarity implies that the Mukta expediences 
all kinds of BhrgH* or enjoyment 4 :. 

So also in the GitA (XIV. 1 and 2 ):— u I will again proclaim that 
Supreme Wisdom, of all wisdQm the best, which having known, all the 
Sages (Munis) have gone hence to the Supreme Perfection. 

“ Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe, nor 
are disquieted in the dissolution. ” 

So also in a Pur&na we have the following verse :— 

q qq ta re m wft : firq «* qrafamq: i 

q qq qrqt fqgqrqtfftgqaT qq grTgTrWqr: u 

(t Where there does not exist either Rajas (Mobility) or Tamas 
(Inertia), nor does exist where the mixed Sattva, nor where does Time has 
his power, where even May& does not go, what to say of others, there 
exist the Lord Hari and his followers, consisting of Suras and Asuras, 
who are engaged in the constant worship of that Lord. 99 

So also in the following verse:— 

rqmrqqran tfqqq$rqqTi ftfl ff qq n g w gfcfm: i 

All these extraots from Srati, Smrit ; , Itih&sas, and PnrAnas show 
that even in Nirguna Mukti, there are enjoyments after the attainment of 
such Mukti. 

[An objector says “ This last extract shows, that Muktas have 
a body, and so also the extract from the ChhAndogya Upanisad also 
shows that the Muktas have various kinds of enjoyments. On the other 
hand, there are authorities to the effect that the Muktas have no body. 
How do you reconcile them V 9 To this the Commentator answers :—•] 

The Muktas are said to be Asarira or bodiless, in this sense that 
they have no bodies consisting of Pr&kritic matter, namely, of matter 
consisting of Sattva, Rajas or Tamas. Their bodies are of super-matter, 
•namely, Chid&nanda matter, or matter consisting merely of intelligence 
and blis9. The Muktas have no sense organs, they do not consnme any 
food, nor excrete anything f and their bodies constantly give out sweet 
scent. 

Jfen ends the commentary on Maitreyl Rrdhmanam , 
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Sixth (Vamsa) Brahmanam. 

mantba IV. 6. 1. 

3TO cT^9J: jftqsRT^jftqsR: 

nfasRI^ntqsR: ^ftrqsicspt- 
fij*: ^TTnc^su^nur^q: sftfij- 

cBT^f *fown| aftrfq: H \ \\ 

W Atha, now. Vaxhsah, stem. qif^nTT^T^ from Pautitn&sya ; (we). 
tftfeffiT**!: Pautima§yah, Pautirnasya. *ftq^*TT^ Gaupavan&t, (was the dis¬ 
ciple) of Gaupavana. iffasR: Gaupavanah, Gaupavana. <ftfoRrr*qnt 
PautimAfy&t, (was the disciple) of PautimAsya. ' PautimAfvab, 

PautimAsya. GaupavanAt, (was the disoiple) of Gaupavana. 

?ft<?*5T: Gaupavanah, Gaupavana. KaufiikAt, (was the disciple) of 

Kausika. ^rfqj¥! Kausikah, Kaus'ik. ^tfipqrq[ KaundinyAt, (was the 
disciple) of Kaundinya. Kaundinyah, Kaundinya. Ertfoqni 

SAndilyAt, (was the disciple) of Sandilya. *rtf%cpn Sandilyah, &Andilya. 

KansikAt, (was the disciple) of Kausika. * Cha, and. ifcflT: 
Gautaraah, Gautama. Cha, and. GautainAt, (was the disciple) 

of Gautama. 

i. Now follows the stem - 

(1) (We) from Pautirnasya. 

( 2 ) Pautirnasya from Gaupavana. 

( 3 ) Gaupavana from Pautirnasya. 

( 4 ) Pautirnasya from Gaupavana. 

( 5 ) Gaupavana from Kausika. 

( 6 ) Kausika from Kaundinya. 

( 7 ) Kaundinya from ^andilya- 

( 8 ) Sandilya from* Kausika and Gautama. 

(9) Gautama. 

mantra IV. 6 . 2. 

3TT?jtson3iT?Tt^T imq^JTnqf iftrr- 

18 
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zmwn: mvmv&Jrmvi&w. 

n ^ u 

nfcf^TWI, the line from Agnivesya. Agnivesyah, Agni¬ 
vesya. from GArgya. Hinf: GArgyah, GArgya. UlniHl GArgyAt, 

(was the disciple) of GArgya. un*?: GArgyah, GA> gya. GautamAt, 

(was the disciple) of Gautama, iftenT: Gautamah, Gautama. &fWFI 
SaitavAt, (was the disciple) of Saitava. §rim Saitavah, Saitaya. 

PArAfiarj AyanAt, (was the disciple) of PArAsaryAyaija. 
VTOH?<W1: PArAsaryAyanah, Pa r Asaryayana. UFShFUTF GArgyAyanAt, (was 
the disciple) of GArgyAyana. unqfuor: GArgyayanah, GArgyAyana. 
i^RWUsnST UddAlakAyanat, (was the disciple) of UddAlakAyana. 3ngT9$T*PT: 
UddAlakAyana. JAbAlAyanAt, (was the disciple) of JAbAlAyana. 

JAbAlayanah, jAbulAyana. 9Wtuf?3«!FRt^[ MAdhyandinAyanAt, 
(was the disciple) of MAdhyandinAyana. irttfifi^wra: MadhyandinAyanah, 
MAdhyandinAyana. rftepTFJ&ITF SaukarAyanAt, (was the disciple) of 
SaukarAyana. gfcttW. SaukarAyanah, SuukarAyana. sGTOHorR^ KAfA- 
yanAt, (was the disciple) of KAgAyana. ctww: KAsAyanah, KAsAyafta. 
(VKIVfViVf^ SAyakAyanAt, (was the disciple) of SAyakAyana. FT3P6UFT: 
SAyakAyanah, SAyakAyana. 3>lfo$rq%: KausikAyaneh, (was the disciplo) of 
KauAiicAyani, %Tf*T$T3fts KauAikAyanih, KausikAyani. 

2. From Agnivesya. 

(10) Agnivesya from Gargya. 

(11) Gargya from Gargya. 

(12) Gargya from Gautama. 

(13) Gautama from Saitava. 

(14) Saitava from Parasaryayana. 

(15) Parasaryayana from Gargyayana. 

(16) Gargyayana from Uddalakayana. 

(17) Uddalakayana from Jabalayana. 

(18) Jabalayana from Madhyandmayana. 

(19) MAdhyandinAyana from SaukarAyana. 

(20) Saukarayana from Kasayana. 

(21) KAsAyana from SAyakAyana. 
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(22) S&yakayana from Kausikayani. 

(23) Kausikayani. 

mantba IV. 6 . 3. 

^SE T^Hp qq r ^q^^q fkfr q^q^qarerafq: 3TT^- 
klfftqfcjTSUgT^T^ STTqqT^tq^T qnr^qf.'qjjftq- 
cni^kAi sn^mjirw acmqq^n^q- 

fitTOi: %5at?Tfr^T^Tr%ajt4: &W. jqRfTftqTcf qR- 
fTR^T JTmsri^TTT^^t T^qf ^T^qTTJ^qf^fe^ 
q*qqqi%T qiqqi^cqqqTJtqq: qq: ^VRTfq^T: 
^qdsqRqr^Tf^^T^qi^q 3TTTf*q STW^T^JT^T- 
qfq^qi^f fq*q^qirqT*5Tf|sq^q^T«^sfa*RTq- 
TOqt STT'qqon^ Tqq^Tt fqT^qqf 
5Jr^T: qT^q^^RT^rq: qr^q^qq: qsq^qqT- 

cqsq^qq ^^q?^^fqf5fqfq#fqqfqf%5^5q% 
qqki: qqrc: qqiqqirqqiqq: qqqreqqq: q^ftfqq: 
qr^t q^cqt q^r *qqgq^r% qq: u ^ » 

ffo to xtnmn 9 % n *gdfs«rrar* 11» 11 

^cArfiro?^ Ghfitakausik&t, Gfitakausika (the line from). tgft3>rflf4s 
Ghritakausikah, Gritakausika. <yWr*TOf*0TT^ P&r&Sary&yag&t, was the 
disciple) of P&rAsaryAyana. <7T?Ujqfan!l: PAr&saryayanah, P&r&Sary&yaga. 
qimra!^ PArAsary&t, (was the disciple) »f Pkrasarya. WUnr. P&r&fcaryah, 
P&r&sarya. 3n$9B«3?ff JAtAkarnyAt, (was the disciple) of JAtAkar^ya. Sfr^wvtf: 
Jatdkarnyah, J&tfikarijya. STigfl^oriW JLsnr&yanftt, (was the disoiple) of 
AsurAyaga. sfigtram: AsurAyagah, AsurAyaija. * Oha, and. mtVR^ 
YAskAt, (was the disciple) of YAska. * Cha, and. Traivagilj, Trai- 
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vani. Traivaneh, (was the disciple) of Traiyani. 

Aupajanghanih, Aupajanghani. Aupajanghaneh, (was the 

disciple) oi Aupajanghani. Asunh, Asuri. Asureh, (was 

the disciple) of Asuri. BharadvAjah, tthAradvAja 

BhAradvajAt, (was the disciple) of BhAradvaja. Atreyah, Atreya. 

AtreyAt, (was the disciple) of Atreya, Mant»h, MAnti. 

MAnfceh, (was the disciple) of MAn{i. iftcW Gautamah, Gautama, 
GautamAt, (was the disciple) of Gautama. VAtsyah, Vatsya. ^Tc^TcT 

VAtsyAt, (was the disciple) of Vatsya. 3Ttf%93: handily ah, SAgdilya. 

handily4t, (was the disciple) of j§andilya. Kaisoryah 

KApyah, Kaisorya KApya. Kai&oryAtkfipyAt, (was the 

disciple) of Kaisorya KApyu. KurnArahAritah, KumArahArita. 

JfTOfrftflKt KumArahAritat, (was the disciple) of KumArahArita. mSW 
GAlavah, Galava. GAlavat, (was the disciple) of GAlava. 

V idarbhlkaundiry ah, Vidarbhikaundinya. 
VidarbhikaundinyAt, (was the disciple) of Vidarbhikaundinya. tftfCTl'ttg- 
rore: VatsanapAdbAbhravah, VatsanapAdbAbhrava. 33*ffi'YrtitaT¥r3T3 
VatsanapAtobAbhravAt, (was the disciple)of VatsanapatobAbhrava. 
Panthasaubharah, PanthAsaubhara. Panthahsaubharat, (was 

the disciple) of Panthasaubhara. srtfuW. AyAsya Ahgirasah, Ayasya 
Ahgirasa. AyAsyAdangirasAt, (was the disciple) of AyAsya 

Angirasa. Abh&tistvA§$rah, Abhfttistvastra. 

Abhfltestvastrat, (was the disciple) of AbhAtistvAstra. 
VisvarApastvAstrah, VisvaiApastvAstra. VisvarApAttvAstrAt, 

(was the disciple) of VisyarApastyAstra. s?f?3sft Asvinau, the two ASvins. 

Asvibhyam, (were the disciples) of the two Asvins. 
DadhyanAAtharvanah, DadhyahnAtharyana. 5*N3iroefr9r?f Dadhicha- 
AtharvanAt, (was the disciple) of DadhyannAtliarvana. Atharvadai- 

vah, AtharvAdaiva. AtharyanodaivAt. (was the disciple) of 

AtharvAdaiva. Mritvuh PrAdhvamsanah, MrityuprAdh* 

vaasana. SW»*tCf«VTC Mrityohpradhv-ai-ksanAt, (was the disciple of) 

Mrityu prAdhvam^ana. Sps#*T'T: Pradhyaiksanah, Pjnidhv&msaaa. srafaiWl 
Pradhvqmsanat, (was the disciple of) Pi adh vamsana., Ekari§ih, 

Ekap§i. Ekariseh, (was the disciple of) Ekarisi. fejrfafii: 

Vipracliittih, Viprachitti. fasfh’fc: (was the disciple of) Viprachitfci. 
wife: Vyastih, Yyaijti. Vyasteh, (was the disciple of) Vyafti. asfrci 

SanAruh, Sanaru. fT«OTt: San arch, (was the disciple of) SanAru, CTIfftif: 
SanAtanah, SanAtana. SanAtanAt, (was the disciple of) SanAtana. 

fFHR: Sanakah, Sanaka. CTWff Sanak&t, (was the disciple of) Sanaka. 
I’raramefthi, Paramegthi. q^ffWs Paraajejthinalji, (was the disciple 
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of) Paramegthi. ffff Brahma, Brahma. V 9 T< 0 : Brahmanah, (was the 
disciple of) Brahman, Svayambhu Br ah mane, to Svayambhn 

Brahman. si*r: Namah, salutations. 

(23) From Ghritakausika. 

(24) Gritakausika from Parasaryayana. 

(25) Parasaryayana f''om Parasarya. 

(26) Parasarya from Jatukarnya. 

(27) jatukarnya from Asurayana and Yaska. 

(28) Asurayana from Traivani. 

(291 Traivani from Aupajanghani. 

(30) Aupajanghani from Asuri. 

(31) Asuri from Bharadvaja. 

(32) Bharadvaja from Atreya. 

(33) Atreya from Manti. 

(34) Manti from Gautama. 

(35) Gautama from Gautama. 

(36) Gautama from Vatsya. 

( 37 ) Vatsya from Sandilya, 

(38) Sandilya from Kaisorya Kapya. 

(39) Kaisorya Kapya from Kumaraharita. 

(40) Kumaraharita from Galava. 

(41) Galava from Vidarbhi-kaundinya. 

(42) Vidarbhi-kaundinya from Vatsanapat Babhrava. 

(43) Vatsanapat Babhrava from Pantha Saubhara. 

(44) Pantha Saubhara from Ayasya A girasa. 

(45) Ayasya Ahgirasa from Abhuti Tvastra. 

(46) Abhuti Tvastra from Visvarupa Tvastra. 

(47) Visvarupa Tvastra from Asvinau. 

(48) Asvinau from Dadhyak Atharvana. 

(49) Dadhyak Atharvana from Atharvana Daiva. 

(50) Atharvana Daiva from Mrityu Pradhvamsana. 

(51) Mrityu Pradhvamsana from Pradhvamsana. 

(52) Pradhvamsana from E)karsi. 

(53) Ekarsi from Viprachitti. 

( 54 ) Viprachitti from Vyasti. 

( 55 ) Vyasti from Sanaru, 
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(56) San&ru from Sanatana. 

(57) Sanatana from Sanaka. 

(58) Sanaka from Paramesthin. 

(59) Paramesthin from Brahman. 

(60) Brahman is Svayambhu, self-existent. Adoration to 
Brahman. 

Here ends the Sixth Brdhmanam. 

the bhAbya on the v amSa brAhmanam. 

Sometimes those of superior caste or order may easily receive ins* 
truotioiis from those of the inferior oaste or order ; and such a oonduot 
is in no way prejudicial to their superiority. 

So in this Vaasa Br&lunana the teachers are not always of superior 
order to the students ; for example, the Atharvans are in no way of higher 
order than the two A&vins. 

Here ends the Vamsa Brdhmanam. 

Here ends the Fourth Adhydya. 



FIFTH ADHYAYA. 

<w *nm* i 

First BrXhmanam. 

MANTEA V. 1. 1. 

& il ^sr q^T- 

ii $ ^ ^ arff *=fTOHf «usp; 

uff^asirn u ^ ii 

c% a«m aismjq; n * u 

Ora, the Lord Visnu. Wf: Adah, that; the original one, the 
Hoot-form from which all AvatAras descend. gdf Pflrttam, full. IfflU 
Idam, this ; the Avat&ra-form. jrdf Pfirnam, full ; the whole. 5<*f* 
Pftrn&t, from the Full or Whole ; from the Great Original or Root-form, 
gdf Pfirnam, the Full or Whole ; the AvatAra form, Udachyate, 

issues out ; proceeds. gofer P&rnasya, of the Full ; coming oOt of the 
Great Original, the Root-form, gof PAr$aqi» the Full, the AvatAra. 

AdAya, taking ; being one with ; withdrawing in Himself. set 
P&ruam, the Full ; the Great Original or the Root-form, HW Eva, onljk 

Avafiigyate, is left ; remains, if? Om, woven, in Whom all 
gunas are woven. Fall in all the qualities ; the Lord Visnu/tsf Kham, All- 
illumination ; All-light, fflp Brahma, the all-spreAdittg ; all-pertading. 
UC Kham, the All-bliss.’JTfltf PtirAuam, without beginning. VAyttrara, 
the giver of delight to VAyu. Kham, retiowned. tfo Iti, so. 

KauravyAyafidputrah, the son of KauravyAyanf; BalabhadrA* 
srnptt Aha sma, said, twf Ayam, that; the ParamAtMan. 9 * Vedah, 
Veda ; of the form of knowledge. ftTtfta: Brflhrrtab&h, the Br&hmaQa*. 
f *S : Viduh, know. Vedena, through the Veda, through the Lord, 
called Veda, or All-knotfledg*, Ena, it is instrumental singular of 
the form of w (< A, ” which means free from all faults, from this if, the 
Alpha, Yat, whioh, Veditavyam,, should be kndwn, 
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i. That (Root-form) is Full, this (Avatara-form) is full ; 
from Full, the full emanates. When this full is withdrawn in 
that Full, the Full alone remains. 

“Om Brahman is All-light, He is the ancient All-bliss, 
He is the renowned in whom Vayu ever-delights ; ” thus said 
Balabhadra, the son of Kauravyayani. He is called Veda also, 
or All-knowledge. The Brahmanas knew all that could be 
known through this Veda (the All-knowledge), called W (Alpha, 
the Faultless).—329. 

MADHVA’S COMMENTARY. 

All the Avat&ras of Mah& Visnu are all full (in all their powers). 

(In the previous four Adhy&yas were described certain Vidv&s or 
methods of meditation. In the last two Adhy&yas are being mentioned 
miscellaneous matters which are supplementary in a way to those Vidy&s. 
In a previous Adhyaya it was said that in the Hita Nadi there dwells the 
Lord Visnu, in his various Avat&ras, having different colours, white, blue, 
red, green, etc. So the question arises as to whether the original form, 
the M&larfipa, and the Avat&ra-rfipa or manifested form, being prior and 
posterior in time, one must be superior to the other, one must be 
P&rpa or full, and the other must be Ap&rna or incomplete. To 
remove this misconception, the *§r(iti says that both these forms, the 
M&la-rfipa and the Avat&ra-r&pa are Pftrna or full and Infinite. There¬ 
fore, the Commentator says :—) 

The Avat&ras of Mah& Vignu are all said to be Purna or Full. 
Full is also the Mfila-fortn, called the Param-rfipam, or the highest form. 
From this Full or the Highest Form come out Avat&ras, who are also 
Pfirnas or Full. 

All these Avat&ras are equally Full or perfect, like the original 
Form, The specific difference between them and the Mfila Form consists 
in this, that the one (the M&la Form) is prior in time, and the other is 
postprior in time, so far only as manifestation is concerned. One is not 
superior to the other* because they are One. Neither in time, nor in 
apace, nor in powers, are they superior or inferior to one another, in any 
respect. 

When the Fully belonging to th« M&la Form or the Root-Form, 
withdraws within Himself the other P&rna or Full, namely, that wh*eh 
is known aa the Av&t&ra*form> then there remains the FULL alone, 
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(Now arises the question At Mahi-pralaya, BrahmA and other 
high deities, withdraw within themselves all Jivas lower than themselves. 
Does the Pull (the Root Form), in the same way, withdraw the other or 
Avat&ra Forms within himself ? If so, how can then these Avat&ra Forms 
be said to be full ? To this the Commentator answers :—) 

In the case of Avat&ras, like Krifna and others, the word Laya or 
dissolution does not mean anything more than their becoming invisible to 
ordinary human sight, and their ceasing to perform the ordinary Avat&ra 
activities, such as those of protecting the world by lessening the weight 
of misery and sin under which the world is groaning. The Avat&ras do 
not become Laya in the Mah& Viguu,as the Jivas become Laya in BrahmA 
at the time of Pralaya. 

(The author now explains the mantra Om Kham Brahma, Kham 
Pfirnam, VAyuram Kham :—) 

Visnu is called Om, because in Him are all the qualities woven 
(otam). He has been called Kham, for the first time, on account of His 
being All-light ; and He has been called Brahman, on account of His 
being All-pervading . He has been called Kham, for the second time, as 
He is All-bliss. He has been called Pdrna, because He has no beginning. 
The ParamAtman is called VAyura, because He gives delight (ra) to 
VAyu. He has been called Kham, for the third time, on acoouut of His 
being KhyAta or renowned. Rauhineya revealed this mantra (Om Kham 
Brahma, etc.). He is called “Veda,” because His form is knowledge and 
.the Brahmanas know him as Veda or knowledge. 

(The next sentence is “ Vedenaina yad veditavyam. ” It 
consists of the following words :—" Vedena,” through this Veda or All- 
knowledge,^ ena, ” through A (ena is the instrumental singular of 
%t meaning faultless. This the Commentator now explains.) 

On account of being faultless, the Lord is called A. Through this 
All-knowledge (Veda) and through this A, is to be known everything else 
which is to be known. 

The daughter of Bahlfka is Rohini. Her son is Balabhadra. There* 
fore, he is called KauravyAyani-putra, because Rohini is another name 
of Kauravy&yant. 


Here ends the First Brdhmanam. 
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•rofserW ststor.1 

MANTRA V. 2. 1. 

srm: sronqcw: 

*ig^T sfaesu 3T|sWlg %t stst- 

HRT 3 fftr 3*fnT%RT ^ f% 

sqfnftr^fa $i^ftaAra * snc^imra |t^t^ 
s^inftrera u \ u 

9TO: Tray ah, three kinds. STHTIRrm: PrAjApatyah, the sons of PrajA- 
pati Brahma. ^T: DevAh, the DevAs or angels or super-human beings. 
ogc^T: ManusyAh, men or human beings. snj*Fi AsurAh, the AsurAs, or 
demons or inhuman beings, snwtfft Prajapatau, the PraiApati, near 
BrahmA. fqaR; Pitari, near their father. Brahmacharyam, taking 

the vow of a Brahmaobarin, or a student. 3?g: fr§uh, lived, ffgrag 
Brahmacharyam, the life of a BrahmachArin ; the period of the student 
life. U§itvA, having lived; having completed. ^T: DevAh, the 

Deyas. 3^: frchuh, said. BhavAn, the Venerable Sir. sf: Nah, to 

ns. wtg Bravitu, be pleased to instruct. Iti. Tebhyafc, to 

them ; to the Devas. 5 Ha, verily. ifW Etat, this. iTBftf Aksaram, 
syllable. ^ Da. da. Iti, thus, SSfr^r Uvacha, said (BrahmA). «J 5 TffagT 
VyajfSAsi§thA, have you all understood. Iti, so asked BrahmA. 
VvajrlAsisma, (we) have understood it Iti, thus. 3fi|: frchuh, said 

(the Devas). DArnyata, do you all restrain v«ur desires ; be humble 

and not egoistic and proud, Iti. so. m Nah, to us %f c*I Attha, 

gayest (thou). Iti, so said the Devas. sHf Om, yes. Iti, thus. 5 

Ha, indeed •'? 9 rf*TC VyajBAsistha, (y"u) have all understood. Iti. 

UvAcha, replied (BrahmA). 

1. The three-fold offspring of Brahma, vis., the Devas, 
the men and the demons, lived as Brahmacharins (students) 
with their father, Prajapati. After completing Brahmacharya 
(studentship), the Devas said : “ Sir, be pleased to instruct 
(us).” He told them this single syllable Da, and (asked them): 

Have you all understood it? ” The Devas replied, We have 
understood (it). ‘ Do you be humble,’ so you told us,” ” Yes, 

you have all understood it,” said Brahma.—330. 
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MANTA V. 2. 2. 

sro IN %t |^- 

^ f % 5srfTTT%ST * 3q|TTT%«hra 

* 9TTc9c%WM |t 5TT^ 5*TfTT%*£fa li^n 

W Atha, then. Enatn, him ; BrahraA, ManusyAh,.men. *3* 

0chulj, said, Bhav&n, the Venerable Sir. if: Nah, t» us. srsftg 

Bravitu, be pleased to instruct. Iti. Tebhyafo, to them ; to the 

gods. tjclcf Btat, this. Aksaram, syllable, g Da, da. ffo Iti. TWf 

UvAcha, said (BrahrnA). «3r5Trf<?Br Vvajn&sistha, have you all understood. 

Iti, so asked BrahmA. si^rrfgti? VyajnAsisma, (we) have understood 
it, Iti, gg: OTihuh, said (the tnen). Datta, do you all give away 
be charitable. ^f?l Iti so. q*: Nah, to us. s?l?3f Attha, sayest (thou;. 

Iti, so 8aid the men. st? Om, yea. Iti. «33frfo3 VyaifiAdstha (you) 

have all understood, Iti. Uv&cha, replied (BrahmA). y Ha. 

2. Then, the men said to Brahma : “ Sir, be pleased to 

instruct (us).” He told them the same syllable Da, and (asked 
them): “ Have you all understood it ?” The men replied : 

“ We have understood (it) ; ‘ do you all offer gifts,’ so you told 

us.” “ Yes, you have all understood it,” said Brahma.—331. 

MANTRA V. 2. 3. 

3T«r stsurara fNfcu- 

^g^^ras*TfrTT%ET$fN sq^xftr^m 
^rwi% h 3TTr^iTfum |tsh^ afef 

£hu *rRRrg^ ^ ^ ^tT 

^snscrrorer n ^ u 

tfafitfWOTlKOHll Sll 

WJ Atha, then, ipf Etiam, him ; BrahmA st^gfi: Asurah, the Asuras ; 
the demons. frchuh, said, f Ha. BhavAn, the Venerable Sir. 

*fi Nah, to us. ffsftg Bravitu, be pleased to instruct, Iti. 
Tebhyah, to them ; to the demons. ^ff*C Etat, this. Akfarara, syllable. 
If Dai, da. Iti. UvAcha, said (BrahmA). tqSftfe&T VyajfiAsi^hA, 
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have you all understood it. Iti, so asked BrahtnA swrftwT VyajfiA 
sigma, (we) have understood it. Iti. sgi l)chuh, said (the Asuras). 
Sprtf Dayadhvam, have clemency; be merciful, Iti, so. m Nab, 

to us. si!W Attha, sayest (thou), 5% Iti, so said the demons. Om, 
yes. Iti. Vyajfi/Uistha, (you) have all understood. iti. 

WT^Uv&oha, replied (Brahm&). f Ha. Tat, therefore. ipRjr Etat, 
this; this instruction. Eva, only, tjqf this. Daivt, 

heavenly. V4k, voice. wfil Api, also. Stanayitnuh, 

the thunder, Anuvadati, imitates; repeats. Da. ^ Da. ^ 

Da. Iti, in this way. D&myata, do you all restrain your 

desires; be humble. q^fDatta, do you all give away ; be generous, 
Dayadhvam, be you all clement; be merciful. gfo Iti. Tat, there* 

fore. Etat, these. Trayam, three. Sikget, one should 

learn ; one should practise, Dam am, restraint, humility. 3?if DAnarn, 
giving away charity, spit Day An, clemency ; mercy. Iti. 

3. Then, the Asuras said to Brahma : 44 Sir, be pleased to 
instruct (us).” He told them the same syllable Da, (and asked 
them): 44 Have you all understood (it)?” 44 We have understood 
(it); ‘Be merciful’, so did you tell us,” replied the Asuras. 
41 Yes, you have all understood it,” said Brahma. Therefore, 

this thunder, the voice from heaven, repeats (the instruction), 
44 Da ” 44 da,” “da ;” 44 Be humble, be charitable, and be 

merciful.” Therefore, let everyone learn these three (virtues), 
humility, charity and mercy.—332. 

MADHVA’S COMMENTARY. 

(In this Br&hmanam is being taught that which must be practised, 
in order to gain Mukti, by all living beings in general. The question 
may arise: The Lord, when He created the Devas, the men and the 
Asuras, had allotted to them, at the same time, their respective duties. 
Why did these beings then go to Brahm4 to learn their duties? To this 
the Commentator answers :—) 

Visiju had ordained, from before, the duty of giving knowledge to 
the Devas, as well as the giving of the fruits of Karmas (together with 
the duties of mercifulness and humility). He had taught men and Asuras 
all the three duties, namely, charity, humility and mercy. It was, in order 
to learn the particular duty that they went to BrahmA The Devas, the 
men, and the Asuras again went to BrahmA and asked him to teach them, 
in order that there might be an increase in their merit. The Devas put 
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the question, because they, already having great power and lordliness, 
were liable to become proud. So they were taught by BrahmA the one 
duty, Dama, as their paramount duty, namely, not to be proud, but to 
control their Aha&kAra, This was taught to the Devas to increase their 
good qualities of knowledge and devotion. For the Devas are naturally 
endowed with knowledge from their very beginning, as Aparoksaor 
intuitive knowledge ; so they were taught this further duty, in order to 
get higher bliss, Mukti. Through ordinary knowledge is obtained the 
ordinary Mukti, which consists in the cessation of transmigration. 

Similarly, to the tnen was taught the duty of giving charity or D&na, 
as the duty of Dama or humility was taught ti the Devas, This Dana 
was taught to men not to increase their Mok^a-bliss (as was the case with 
Devas), but it was taught to them as a means of getting knowledge (JMnam) 
and, through this knowledge, to get Mukti. The D&nam or giving, 
ordained to men, is said to be the giving of offerings, etc., to Devas, 
guests, the poor, etc. 

The duty taught to Asuras was Day& or mercy, not that they might 
get Mukti, for Asuras can never get Mukti, but this Day& was taught to 
the Daityas, in order that it might delay their fall into the Darkness, 
which is their ultimate goal. 

Here ends the Second Brdhmanam , 


MANTRA V. 3. 1. 

^ w* srro- 

%i*r ** ijsf ^ n \ \\ 

tjq: E§ah, he. srarafo: Praj&patih, Brahtn&. It also means the Lord 
Hari. Yat, who. Hfidayam. Hpdaya ; heart, Etat, it. *fr 

Brahma, the Brahman ; the Pull. Etat, it, Satyam, the tnM, 

The form of all good qualities. Good. Nff Tat, that. Etat, this'; 

this name, ffif Hfidayam. Hfidaya. «Hfnf Tryak$aram, consisting <rt 
three syllables. ffa Iti. f Hfi, Hfi. It means the acceptor of a share 
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in the sacrifice, (fo Ifci, this, mi Ekam, one. Aksaram, syllable, 

if: Yah, who. vi Evam, so. Veda, know*. Astnai, to hira. 5RTT: 

Sv&h, kinsmen. Gha, and. spit Anye, others. ^ Oha, and. 
Abhiharanti, bring; supply the objects of desire. ^ Da, the syllable da; 
the giver of knowledge, Ifci. fchia. & Ekam, one. Aksaram, 

the syllable, f: Yah, who. «?* Evam, so. Veda, knows ; worships, 
meditates upon. H^Asrnai, to him. *gf: Sv&h, kinsmen. *9 Oha, and. 
Wfr Anye, others. ^ Cha, and. Dadati. give ; taking away the 

objects of his desire from others, i Yam, the leader or guide to H>aven. 

Iti, this. Ekam, one. viqtf Aksaram, syllable, m Yah, who. 
Evam, so. Veda, knows, Svargam, Svarga or heaven : Mukti. 

mti Lokam world, Eti, goes. 

i. He is the Prajapati (Lord of creatures), who is the 
Hridaya (Heart). He is Brahman, the Full, He is Satya, the 
Good. That word hridaya consists of three syllables. Hri 
is one syllable. To him, who knows Him as Hri (the Acceptor 
of sacrifice), do all his kinsmen and others carry (his objects 
of desire). Da is another syllable. To him, who knows Him 
as Da (the Giver of knowledge), do all his kinsmen and others 
give (his objects of desire). Ya is another syllable. He, who 
knows Him as Ya (the Leader or guide to Mukti), goes to the 
H eaven-world.—333, 

MADHVA’S COMMENTARY. 

(The author now describes the form and nature of the Four-faced 
Brahma, mentioned in the previous Br&hraanam. In the present Br&hmanam, 
this Brahmft or Praj&pati is called Hridaya or heart. The author explains 
this word, and shows why he is called Hridaya. He is so called, 
because of the three-fold activities denoted by the three syllables of this 
word ; namely, Hri, Da, and Ya. Hri means that which takes away, 
it comes from the root Hri, meaning to carry away. Da means to give. 
And Ya comes from the root “ 1,” and means to go. Therefore, the author 
says:—) 

“ Brahm& is called Hridaya, because it is He who receives (haraija) or 
realises His share in the sacrifice. Because it is He who gives (,dad&ti) JfLna 
or “knowledge, etc., to others; and because it is He who goes {eti) to the Lord 
Param&tman directly and without any mediation. The man who knows 
how Brahm& is Hridaya, becomes an object of Hriti, Dftna and Svarga- 
Yftna, i. e. f his kinsmen supply him with the objects he wishes for, by 
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collecting them from other persons; his kinsmen give away to him the 
objects he wishes for ; and he goes easily to the Lord Parara&tman. ,, Thus 
it is in the Nirnaya. 

Though the word Hridaya has been applied here to Brabm&, and 
though the word Praj&pati has also been so explained, yet these words 
are applicable to the Supreme Self also, because the epithets Satyam, etc., 
are primarily the qualities of Brahman. 

Here ends the Third Brdhmana. 


MANTRA V. 4. 1. 

^ si^ra 

ffsr \ w 

sisrcjuji w u 

(tfg (1) Tat, all-pervading, uniform. That, f Ha, because, verily, 
said to be. '1) Etat, this; the Paramdtman. (2) Er,at, this, q* Eva, 
only. (2) Tat, such, atgftt like unt> that, such like. q?| Eva, only: 
well-known = akhy am. Q&t Satyam, the truth; the Lord V&sudeva. «TO 
Asa, was. m Sa vah, whoever, f Ha, verily, qtf Etam, this. trgq 
Mahat, great, mf Yajnam, the object of worship, worshipful, adorable. 
sraa*f Prathamajam, the first-born. Satyam, the true; the object of 

attainment of those that wish for Mukti ; the Lord V&sudeva. VTQT Brahma, 
the Brahman, qfe Hi. Veda, knows. *?: Sah, he. Imftn, these. 

Lok&n, the worlds ; Dharma Jfi&na, and S&dhanbhftmi, mentioned 
in the Yogas&stra. mfa Javati. conquers m Yah. whoever, q<t Etam, 
this. UW Mahat, great. YajSam, the object of worship. JPlivsf 
Prathamajam, the first-born. Satyam, the object of attainment of 

those that wish for Mukti ; the Lord V&sudeva. Brahma, the 

Brahman, qfaIti. qtf Evam, in this way. Veda, knows. fftit Asau, 
that world; Paraloka. fifSl: Jitah, conquered, lnu, as if, even. 

Asat, has beep. Sfcif Satyam, the Lord Vftsudeva. f|j Hi, certainly. 
iffT Brahma, the Brahman, qq J5va, only. 
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i. That (all-pervading and changeless Brahman) is alone, 
indeed, such (changeless and all-pervading). The same was 
verily the True, the Lord Vasudeva. He who knows this 
Great, Adorable, First-born, as the True Brahman, he conquers 
all these worlds. That (other world) also has, as if, already, 
been conquered by him, who knows this Great Adorable, 
First-born as the True Brahman. (For Vasudeva, called) 
Satyam Brahman is True and is, indeed, the only Brahman 
(the only object of true worship).—334. 

MADHVA’S COMMENTARY. 

(In this Mantra, the AvatAra of the Lord, called V&sudeva, is des¬ 
cribed, because in the previous Br&hmanam the word Satyam was used. 
The Mantra begins with these words —tad !dha 

etad, etad eva tad a3a satyam eva. There are two TatB and two 
Etats, “ The words Tat (and Etat) in the Mantra mean the Param 
Brahman, because He is Tat or All-prev&ding (tatav&t), as well as Tat 
(uniform) of the same form, both before and after.” 

(This explains the first Tat, as having two meanings, namely, all- 
pervading and uniform. The Lord is called uniform, because He is 
the same both in the past and in the present. As was said before also, 
“ the Lord Vignu is called Tat, because He is in the same form noio in the 
present, as He was before in the past. ” Or he is called Tat, because He 
is all-pervading (tatatv&t), and He is called Etat, because He is uniform 
in all times, this present (etat) and future (etat), as was said before : — 
if He is called Etat, because as He is now so He will be for ever in the 
future.'* Thus both Tat and Etat are names of the Supreme Lord), 

(An objector may say: the adjectives all-pervading and uniform 
may apply to mateiral objects also. How can then they he exclusively 
applied to the Lord ? To this, the author answers :—) 

The Supreme Brahman is verily alone called so, all-pervading and 
uniform, and nobody else can ever possess these predicates. 

(The author next explains the sentence, “ etad tad & 9 a satyam eva” 
by showing its construction :—) 

“ That which is termed satyam in the verse (tad etad) satyam (Asa), 
vyas, indeed, that which is called V&sudeva, the changeless, ” Thus it is 
in the Brahma-Tarka. 

(The question next arises, if this applies to VAsudeva, then of what 
words is this the explanation given by you-*” Tadeya TAdrisam Proktam’ 1 
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(“ The Supreme Brahman alone is verily so called ”) ? To this, the author 
answers :—) 

They are the explanations of the words Tad Eva Hi Tat. This 
shows that the eva. which follows the second etat, in the above sentence 
tad dha etad, etad eva tad, should be construed with the first Tat, and 
the second Tat should be read after it. The construction, therefore, of 
the above sentence stands thus:—*|g ^ I Tad 

eva ha tad etad, etad Asa satvarn eva. The word $ in the above is 
equivalent to ft. Therefore, the author has explained this sentence 
by saying that it is equal to ft Wf, This *3 is equal to 

and 3 is equal to sftfB, and so the whole passage is explained by the 
author by the verse : sfhfj II Therefore though the second sentence 

looks like one sentence, it must be split up as shown 
above, and the word 33 should be read as the part of the first sentence 
and not of this sentence. Because, besides VAsudeva, there are other 
forms of the Lord also, such as Sarikarsana, etc., and there is no reason 
why the Sruti should confine itself to VAsudeva only which would be the 
case i f as were taken as part of the second sentence. 

The conclusion, therefore, is that the Sruti should be construed 
thus a 5 I II 

Therefore, the whole sentence is thus explained :— 

That Being, well known as NArAyAna, is the Parana Brahman, and 
that even who is called the True (Satyarn) is the well-known VAsudeva. 

(The author now explains the words Sa Yo Haitain Mahad Yajfiam 
etc. :—) 

“ The Lord VAsudeva was born of Himself and from Himself. He 
who knows this Great Adorable “ Satyam Brahma,” attains His worlds, 
and even in this life he becomes a worthy and holy person.” Such 
ha9 been said in the PradhyAna. 

» 

(The author again reverts to the explanation of the word Hridaya, 
by quoting the authority of Sat Tattva :—) 

” By taking away (harana) his own portion of the sacrificial offering, 
by giving (DAna) the fruits of action to men, and by carrying (YAp'ana) 
them to heaven, the Lord Visnu is called Hridaya. He is called Satyam, 
because all good (Sat) qualities exists in Him. In fact, He is the 
personification of goodness (Sat).” 

Thus it is in Sat Tattva. 
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(The word Praj&pati primarily applies to the Lord, and this the 
author shows by quoting an extract from the Guna-Pararaa. 

“The word Praj&pati is applied to Brahma in the Vedas, in a 
secondary sense only. It was He, the lotus-born, with whom the Devas, 
the Asuras, and men, lived as Brahrnaoh&rins. But the Lord Visnu is 
primarily called Praj&pati or the Lord of all creatures. By getting 
knowledge of Visnu, all beings get deliverance and go to Svarga, called 
Hridaya. He is called Hridaya, because He takes up all offerings (Hri), 
because He gives (D&na) all true knowledge, and because He takes them 
to heaven (Ya). He is called Satyarn, because His form is that of all 
good qualities. That Lord Visnu is meant by the words Svarga and 
Hfidaya. ” 

(An objector says : As the word Prajftpati has been explained by 
you as applying both to Brahma end to the Supreme Lord, so cannot the 
present Mantra be applied to Brahma also? To this, the author 
replies :—) 

It cannot apply to Brahmft, because the epithets found in this 
Mantra are exclusively appicable to the Supreme Lord. 

The Param&tman is called Satya, because He is Sat, an object of 
attainment. So He, the Brahman, who has been called Hridaya, 
transformed Himself to Satya or Vftsudeva, Satya is He wbo is to be 
attained (sadaniya) or reached (&sA,dya) by those that hanker after Mukti. 
He who knows Brahman in this way, conquers these lokas or worlds. 
The meaning of the word Loka-jaya (conquest of worlds) is to get full 
development in Dharma (**)• jfi&na ( syr*T etc. Indeed, a man who 
knows the Lord Jan&rdana in this world, may well be considered as to 
have almost conquered the next world ; for his Mukti is assured. Thus it 
is in the Guna-Parama. 

The words fin mean * that next world (denoted by the 

word asau) has become ( *rqw=HVT3<T) as if ( ) already conquered# 

( fits: )." 

Note.—* Others have translated these words as meaning “ conquered like¬ 

wise may that (enemy) be.” They explain the word ‘ that 1 as applying to enemy. 
But M that ,J must be taken as antithesis of ; and so sj^nmst refer to “ loka, ” and 

not to ** enemy, ” which is nowhere mentioned here. 

Here ends the Fourth Brdhmanam . 
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sra to* i 

Fifth Brahmanam. 
mantba V. 5. 1. 

SRUJ^rTT 37T<7: 

5H5F 5ff5T ^Sft: 

^rrqmm ^ rftc^5*$re 

nra^TTT^ sr^ ^ *req^Ts*<r rf^^- 
^rrg^rr: TORT 

II * II 

SIT*?: Apah, the Lord NArAyan ; He who enjoys or drinks all the 
qualities 3*0!^ fa^fa ). This word is always plural in 

form, though its meaning is singular, tjsr Eva, only, Idam, of it ; 

of creation. sriT Agre, before. «?Tfj: Asuh, these were; there was. tff: 
TAh, those ; that. s?Tq: A pah, NArAyana. *?c*f Satyam, the Satya ; 
VAsudeva. Wjsfa Asrijanta, created. Satyam, the Satya ; Ho who 

has the good qualities. 3T$T Brahma, full in all the qualities. Supply 
“ the wise call Him so.” srgr Brahma, Brahman, called VAsudeva. 
snrnfiif PrajApatim, the four-faced BrahmA. Supply “ created.” snTTqfc: 
PrajApatih, Brahma. DevAn, the Devas. Supply “ created. n % 

Te, those. $*r: DevAh, the Devas; BrahmA and others. G&f Satyam, 
VAsudava. Eva, only. 3quq^ Upasate, worship. *l^r Tat, that. ipRr 
Etat, this. Satyam, the word Satya. sqsftf Tryaksaram, consisting 
of three syllables. Iti. q Sa, sa ; destroyer. $Fei Iti, this portion. 
& Ekam, one. %tt$f Aksaram, syllable. % Ti, the letter is the 

vr^vsT (Anuvandha) which has been added for the sake of utterance only. 
^ Yam, the syllable Ya. $fcl Iti, this portion. Ekam, one. erqtf 

Aksaram, syllable. STOfftaft Prathamottame, the first and the last. 
Aksare, the two syllables. «*«f Satyam, (denote) Satyam (which 
means the Lord VAsudeva). *F*Srr: Madhyatah, in the middle ; the letter 
in the middle, namely, Anfitam, unrighteousness ; expressive of 

false knowledge ; because it has no vowel or truth in it. Tat, 
therefore. Etat, this. Anyitam, the vowel-less syllable ; false 

knowledge, wm: Ubhayatah, on both sides. Satyena, by the two 

syllables of the word Satya, by the Lord VAsudeva, by ST and q. There 
is a pun on the word Satya. Parigfihitam, is contained ; 
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encompassed. Satyabhfly&ro, the form of Satya; the preponderance 

of Satva or Vasudeva. Eva, only, Bhavati, is ; becomes, & 

Svaui, this. Vi dv&msam, the knower. Anritam, false 

knowledge ; Ajn&na. •! Na, not. Hinasti, does harm. 

i. Before this (creation) there was the All-Protector only 
(the Lord Narayana, called Apas). That All-Protector sent 
forth Satya, the Remover of Darkness (the Lord Vasudeva), 
whom the wise call “ Sattyam Brahma.” This (Sattyam) Brahma 
(Vasudeva) produced the Lord of creatures (Brahma). The 
Lord of creatures (Brahma) sent forth the Devas. Those 
Devas (including Brahma) worship this Remover of Darkness 
only. This word Sattyam consists of three syllables : “ Sat ” 
is one syllable ; “ T ” is another letter and Ya” is the third 
syllable. The first and the last syllables form the word “ Satya;” 
the middle one is useless. Therefore, this useless syllable (‘‘ T ” or 
false knowledge) is encompassed on both sides by this Remover 
of Darkness (Vasudeva), called Sattyam. So there is the 
predominance of Satya (the Lord Vasudeva). False knowledge 
never does him any harm who knows it thus.—335. 

Note. —According to Madliva, the three syllables of are ( *) 83 (2) 3 (3) and 

tj|^ || N0W1 the middle lettei has no separate distinct existence of its own. It 
is inserted there for the sake of euphony only. The real meaning-giving syllables are 
8 $ and | The middle 3 is thus meaningless and false, in the sense of having no 
sepaiate existence. If these two syllables are lemovcd, thisnaturally vanishes. 

MADHVA’S COMMENTARY. 

(This BrtUiraanam further describes Vasudeva, who has been called 
in the last Br&hmaijam the Sattyam Brahtna.) The word 8H: does not 
mean here c< water , 99 for it being merely a created object, cannot exist in 
this form of water in Pralaya , for the present chapter deal* with creation, 
after a Pralaya. Nor can the word Aims refer to Mfila-°rakriti into 
which the Elemental Water is resolved in Pralaya, The next line says 
that the Apas created the Sattyam Brahman, and Prakriti cannot create 
Sattyam Brahman. Nor does the word Satya here refer to the four-faced 
Brahinlt, for the creation of Brahm& follows in the next line : Brahma 
Praj&patim. So the Commentator explains this Br&hmagam on the 
authority of the Adh&ra) :— 

The Lord N&r&yana is called A pah ( wrqs ), because it is in Him 
that all the Gonas (JJ*0T: ), or qualities always find shelter. This 
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word is derived from WF-f (prefix)+qr P&to protect+ W as (the affix). That 
Apah created His second form V&sudeva out of Himself. It is V&sudeva 
who passes by the name of u Brahma Sattyarn.” From V&sudeva was 
born the four-faced BrahmA ; and from Brahma were born all the various 
Devas. (Since Brahma and other Devas were born from the Lord V&su- 
deva), it is therefore, that Brahra& and other Devas all worship Him. 

(The author now explains the derivation of Sattyam, as given in the 
Br&hmagam. It consists of three syllales (of fif Ti the ^ (i) is 

to be dropped.) This 3 (T) indicates false knowledge, because it spreads 
or pervades all the Purusas. Sat ( ) the first syllable, means “ good,” 

and refers to the Lord V&sudeva, who is 93 or the All-Good. He is called 
9 (sa), because the Lord Hari destroys (s&dayan) Ajfi&na ( W 5 TR ). He is 
below (behind) this Ajn^na, which He diminishes or gradually removes 
from below. That Vasudeva is also above this Ajfi&na ( ) and is 

called q (ya), for He destroys (nasayan) it from above. The man who 
knows that the Lord Visnu is Satya, and destroys his ignorance from 
above and below, is never troubled by false knowledge. 

(Though the Mantra says that the Devas worship Vasudeva in this 
way, it does not mean that men are not entitled to this meditation. They 
also can worship Him in this mode, if they are evolved enough, and so 
the Commentator says ) 

Worship or meditation of every one must be in accordance with his 
capacity. In the case of good mdn, this mode of worship leads them to 
Aparok^a-jfi&nara or expansion of intuition, and thus it produces in them 
its full fruit. 

But in the case of men of middling capacity, this mode of worship 
becomes otherwise, namely, it does not lead to Aparok§a-jfianam, as in the 
case of first class men, though all the same it becomes beneficial to them. 
But in the case of a man totally unfit for this meditation, it leads to quite 
an opposite result. By the phrase “ opposite result ” is meant the 
uprising of obstacles of various sorts, and not that the worshipper incurs 
sin (for the worship of God in whatever mode it may be, can never lead 
to sin).” 

Thus it is in the Adhara. , 

MANTRA V. 5. 2. 
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sn$?*mi|jctR *r*r|Tca?m- 

JTr^FTRrr II ^ II 

9 <T Tat, that one. q<T Yat, who.^^f Satyam, satya; the Lord V&sudeva, 
called the Remover of Darkness, mr. Tat, this. «r£f Asau, that one. 

Etasmin, thi3??$ Mandale, in the orb. m Yah, who, 15^: E§ah, 
this. gw Purusah, the Purusa , the person. *?: Sah, hp.vrrRp4s Adityah, 
Aditya ; the receiver of the offerings given ; the oblation acceptor. W# 
Ayam, he. =9 Oha, a^so. if: Yah, who. Daksine, right. SH[P^ 

Aksan, in the eye ; inside the skull, gsq: Purusah, the Purusa, the 
person. Tau, both. 15^ Etau, these ; the Puru§a in the orb of the sun 
and the Puru§a in the right eye. Anyonvasmin, in each other. 

Pratisthitau, remain. Rasmibhih, by means of his rays, 

in?: Esah, he; the Lord Hari, who is in the Aditya. Asmin, in the 

right eye. nRrftjcf: Pratisthitah, remains ; abides. Ayam, he ; the 

Atman in the right eye. Pr&naih, together with the Pr&naa or senses, 
&c. Arnusmin, in him ; in Aditya. ?T: Sah, he ; the Puruga in the 

right eye. YadA, when. Utkramisyan, about to leave this 

body, wrfa Bhavati, is. 1^3 Etat, this. Mandalam, orb. Eva, 

ouly. $$ Snddham, pure ; devoid of rays. Pasyati, sees. 15% Ete, 

these. Rasmayah, rays. Enam, him ; the dying. *1 Na, not. 

STWnffft Pratyftyanti, make themselves be perceived. 

2. That one, who is the Remover of Darkness (satya), is 
the person who is in this solar Orb. He is called the Aditya, 
the Acceptor of Oblations. He also is this person who is in 
the right eye of the Jiva. They both abide in each other. 

By His rays does the (solar) one abide in the other, (the 

Jiva) ; together with the Pranas does the other (the Jiva-person) 
abide in the former. When He, the Person in the right eye, 
is about to go out (of the body), the Jiva sees the solar orb 
purely and simply without its rays. The rays are not perceived 
by the dying person.—336. 

mantra V. 5 . 3 . 

{si* 5U| f SfTfT | 



v adhyAya, v brAhmanA, 4 . 


639 


irf^T | rrfrTO I ^ rT^TOfa^ftra 
fRrT 5^Tf?r \\ \ \\ 

Esah, this one. m Yah, who. Etasmin, this. 

Mandate, in the solar orb. Purusah, the Purusa ; the Lord V&sudeva, 

with the six qualities developed in Him. Tasya, his. fcci $irah, 

head. Bhfih, Bhfl; protection Iti. f$T*: &irah, the head, trtf Ekam, 
one. qTO Etat, this. «T$n? Aksarara, syllable; Bhu. iEkam, only 
one. g^r: Bhuvah, the word Bhuvar. Iti. B&hfi, the two arms. 

$ Dvau. two. B&hti, the arms. $ Dve, two. ^ Ete, these. 
Aksare, syllables Bhu and Var, of which Bhu is the right arm, and Var 
is the left arm. g*: Suvnh, the word Suvar. ^fei Iti. srfftgT Pratisthft, 
the leg. srPi«£ Pratisthe, the legs* Dve, two. ^ Ete, these two. 
*T$r? Aksare, syllables Su and Var, of which Su is the right leg, and var 
is the left leg. Tasya, his. Upanisat, mysterious or secret 

name. Ahah, the day ; the light or Ahar. Iti. Yah, who. 

Evam, thus. Veda, knows. jFei Hanti, destroys. Cha, as well 
as. 3IfTft JahAti, gives up. qWTrsf Papinstnam, sin. 

3. Of that One who is the Person in this solar orb» 
the head is named Bhuh. One is the head, (just as) One is 
this syllable. Bhuvar is His two arms. Two are the arms, 
as two are these syllables. Suvar is His foot. The feet are 
two, so two are these syllables. His mystery name is Ahar 
(the day). Whoever knows this, destroys sin as well as gives 
up (the Tempter).—337. 

M ANTE A V. 5 . 4 . 

fin 

sujr ft sn§r | ^ ^fira 
ufinsS 11 ffirr 

qr^CTW ^ *r ir^ n $ 11 

qssw msroin nun 

art Ayam, this one. *t: Yah, who. Daksine, the right, wtrt 

Aksan, in the eye. Puru$ah, the person; the Lord V&sudeva, with 

the six qualities developed in Him. ACT Tasya, his. Sirah, head. 

Bhfih, Bhu ; protection, Iti. fifa: Sirah, the head. & Ekam one, 
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Etat, this, wt Aksararo. syllable Bhft. Ekam, only one. 3*: 
Bhnvah. the word Bhuvar ffif Iti.WTjB&hfi, the two arrna. Dvaa, 
two. "I BAhfi, the arm*. f Dve, two. Efce, these. srqtf Akasare, 
syllables; Bbn and Var. Of which Bhu is the right arm, and Var is the 
left arm g*: Suvah the w*»rd Suvar. Iti. sr%9T PratisthA, the foot. 

Pratifthe, the two feet. $ Dve, two. Bte, these two. 
Aksare, syllables Su and Var* of which Sn is the right foot* and Var is 
the left foot. Tasya, his. ?qf«roi Unanisat, mysterious or secret 

name. ** Aharn* unavoidable ; the “ 1 . 99 fftf Iti. m Yah, who. 
Evem, this, Veda, knows, Hanti, destroys. Oha, as well as. 
SVffrfer JahAti, gives up. WW? PApmAnam, sin. 

4. Of that One who is the Person in the right eye, the 
head is named Bhuh. One is the head, (just as) One is this 
syllable. Bhuvar is His two arms. Two are the arms, as two 
are these syllables. Suvar is His foot. The feet are two, so 
two are these syllables. His mystery name is Aham (the 
Unavoidable). Whoever knows this, destroys sin as well as 
gives up (the Tempter).—338. 

MADHVA'S COMMENTARY. 

(This Mantra describes the place in which this Lord VAsudeva 
should be meditated upon.) 

That Lord VAsudeva is the Lord JanArdana as dwelling in the 
Aditya. He is called by the name of Aditya, because it is He who 
always accepts (AdAna) the Havih gfsr: or offerings. He also is the 
Lord who resides in the right eye. Therefore, the Lord Hari has 
two forms, one in the sun and called Aditya or the Oblation-acceptor, 
and the other in the right eye. Each of these two forms mutually 
abides in the other; the microcosraic one with the Pranas goes to the 
sun and the other (the macrocosmic) with His rays enters the eye. 
When the Lord Vi$nu residing in the right eye, desires to go out of 
this jiva body, then, just at the moment of death, the dying jiva 
sees only the disc of the sun, but not His rays. For, His rays are 
not then perceived. Some say, that it happens, even seven days before 
death takes place, and is not confined to the moment of death. 

(In the BrAhraagam beginning with the Mantras 3 and 4 are 
described the secret names of the Lord VAsudeva, who is to be meditated 
upon in the solar orb and in the right eye. The names of the various 
members of the Lord are also given herein.) 
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Of that Visqu, who is in the solar orb, the head is called Bh(Lh 
(*0. It is so named Bhft, because of the protection or bhavana. [The word 
(3) is derived from the root 3 (to be) ; he who causes a thing to exist or 
protects it, is named Bhfih.] He protects all by His supervision, through 
His eyes, as well as by His word of mouth , and (both these organs are 
in the head.) 

(The word 33: is now explained :—) 

The right arm of the Pararaatman is called 3 (Bhu), because of the 
production or creation ; and His left arm is called Vah ( Wt ), because of 
the destruction. (The word Va[i ( 9 : ) is derived from the root Va ( SfT )» 
to move, to go.) What is gone is sometimes said to be destroyed, as in 
“ sa gatah u — tl he is gone or dead. 99 Therefore, W (va) means destruction. 
The word Suvar is now explained. The word 3 (su) means bliss or joy, 
and «T. (vah) means knowledge. 

When the Lord Visnu gives Mukti to any being, He lets that being 
share the bliss and knowledge of His own self. Therefore, g (su) and 
(var) gsrr (suvar) are said to be the two legs of the Lord. His 
right leg is named g (su), an'd His left leg is named ** (var): therefore, 
to get to 3 s !* (suvar) or to get the feet of the Lord, means to get Mukti. 

That Lord Visnu is called Aham ( ), the unavoidable, because 

He ie ever unavoidable by the Jiva, from the fact of His constant 
companionship of the Jiva. He is always behind the Jiva’s consciousness 
of self. The Lord is also called U*: (ahsh), the light, because it 
is He, who brings all the worlds to Light. He who knows the Lord in 
this way, destroys all his sins as well as gives them up. He destroys 
some sins (already committed), while others , like Kali etc . ; which are 
inpotentiality, are given up. (That is he leaves or gives up the com¬ 
panionship of beings, like Kali, etc., who incite to sin). Thus it is in the 
Pravritta. 

Here ends the Fifth Brdhmanam . 


stswihi 

Sixth Brahmanam. 

MANTRA V. 6. 1. 

81 
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Stffail s it * *3*^1*: *3- 

jwifer h \ « 

to arfHSJU. n \ ii 

9 V 4 Ayam, this. Purusafo, the Person, the Great Lord, in whom the 
six qualities are fully developed. 3^ : II Manomayah, whose 

essential nature is the possession of highest knowledge, the All¬ 
knowledge, hence Omniscient. *TT: Bha^, true light; of the form of true 
light, The All-light, Glor:<»us. Satyah, of the form of Satyah, or the 

All good, nm YathA, as (in size). sftfif: Brihih,a corn of rice. Sff V&, or. 
USTi Yavah, a corn of barley, m VA, or. Tasmin, that. 

Hridave, in the heart. sfcHT Antara, inside, the Inner. *?: Sah, that, well- 
known. E$ah, this ; the Param&tman srasf Sarvasva, of all. ^iTH: 
IsAnah, Ruler; Governor. Sarvasya, of all. srfvnftr: Adhii atih, 

overlord. ifH Yat, anything. ^ Idam, this ; wliat is seen. K'fi.-ha, 
whatever. Idam, this world. wF Sarvam, all. ST^nfel PrasAsti, 
governs. 

i. This Person is the All-knowledge, the All-luminous, 
and the All-good. He is (to be seen) inside the heart, as 
small as a corn of rice or of barley. He, verily, is the Ruler of 
all, and their Overlord. And whatever there exists here, He 
governs them all.—339. 

MADHVA’S COMMENTARY. 

(Having described the meditation on the Lord as residing in the 
Solar Orb and in the right eye, this Brahman am mentions His attributes 
and shows that Ho Bhould also be worshipped and meditated upon in the 
heart). 

(The word mano-maya occurs in this Mantra. The affix maya 
denotes ( 1 ) vikAra or modification, ( 2 ) chief or pradhAna and ( 3 ) identity 
or tAdAtmya. The first meaning or vikdra is not to be taken here, for 
then mano maya would mean, 11 made from the modification of manas or 
astral matter .” So the Commentator explains this word first, and shows 
that the affix maya has the second and third me tilings only here :—) 

The word fftfora (manomaya) means 5 Tfi|*PT (jnAnamaya), the chief 
(pradhAna) or highest jfiAna or knowledge. The affix im (Maya) expresses 
also the idea of tAdAtmya or identity or nature. Therefore, Manomaya 
means mahA-jnAnAtmakah, or He whose essence or self is nothing but 
the highest and purest knowledge. 
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He has been called VTT (Bh&) or light., for, He brings everything to 
light, i. e 9> everything is known or becomes the object of our knowledge 
because of his existence. He is ^aty& or (sadgu^tmaka), or 

whose essential nature is the quality of goodness. The Lord Vi§nu is the 
Ruler of all, and so He is called Prasnsti in the Mantra. 

litre ends the Sixth Brdhmanam . 


«ro snm mswjn i 

Seventh Brahmanam. 

MANTRA V. 7. 1. 

** n * ii 

^fSTCI BTSTOH M $ II 

fkfljl Vidyut, lightning, the tearer asunder; the giver of know¬ 
ledge ; lit. fk + $, to cut, or to know. STgT Brahma, the Brahman. 

Iti. *rrg: Ahuh, they say ; say the wise. Vid&n&t, (1) on acconnt 

of dividing asunder ; (2) on account of giving knowledge to all ; or (3) 
knowing all. Vidyut, the giver of knowledge; the tearer; the 

all-knowing, sr: Yah, who. f^U Vidyut, the giver of knowledge; the 
sin-separator, the all knovver. WIT Brahma, the Brahman. Iti. ijtf 

fivam, thus. Veda, knows. Enaru, such a knower, WTO: Pap- 
manah, from sins, frofh Vidyati, releases; sets free. % Hi, because. 

Vidyut, the giver of knowledge ; the sin-separator ; the all-knower. 
|J5T Eva, only. 93T Brahma, the Brahman. 

x. “ Vidyut is Brahman,” thus say they. He is called 
Vidyut, because of his being the Vidana or (i) the All-divider, 
(2) the All-instructor, and (3) the All-knower. He who knows 
the Lord as such (namely, as taught in the previous Brahmagam 
as well as here) as Vidyut Brahman, him He delivers from 
sin. For, verily, Brahman is Vidyut.—340. 

Note .—The word evam in this Mantra is apparently redundant. But it indicates 
that the attributes of the Lord taught in the immediately preceding Brahmanam should 
be combined with the meditation taught in this Brahmanam. It was for this reason that 
the last Biihnianam did not teach any fruit of meditation there. It simply declared the 
attnbutes of the Lord. 
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MADHVA'S COMMENTARY. 

The wise say that Vidyut is Brahman. He is called Vidyut, because 
He divides all away from sins, or because He gives all knowledge of His 
own Self, or because He knows all. Therefore, He is called Vidyut, the 
All-divider, the All-teacher, and the All-knower. 

Note .—The word used in the Commentary to explain the word vidana is vcdana. It 
means (i) dividing or paining. The Lord divides away all sins from the sinner, and in 
this process He naturally causes pain to the sinnei ; for it is a process of purification. 
(2) It means also to impart knowledge. The Lord imparts knowledge of His own Self to 
the Jiva, and thus causes his deliverance. (3) It means also knowing, for the Lord is 
A11-knowing. 

He who knows the Lord as the giver of knowledge to all, as the 
Supreme Ruler of all, him the Lord Hari delivers from all sins and 
reveals then to His own Self. Thus it is in the M&h&tmya. 

Here ends the Seventh Brtihmanam . 


Wn WOT OTgRFRt I 

Eighth Brahmanam. 

MANTRA V. 8. 1. 

n%T eic^r: u \ n 

ffa «re*i htiu^ n b 11 

V&cham, speech; Sarasvati, the presiding deity of speech. 
Dhenum, as a cow (vith a calf). VgTflftar Upasita, should mediate on. {TOfT: 
Tasy&h, her. ^?fR* Chatv&ralj, four, ^fr: Stanah, the udders. 3*T(T$R: 
Sv&h&k&rah, the presiding deity of Sv&hA g*R$R: Vasatk&rah, the 
presiding deity of Vasat. ^9$Rt Hantak&rah, the presiding deity of 
Hanta. 9VqH£R: Svadh&k&rah, the presiding deity of Svadh&. ^ 
Tasyai, her ; the ordinary form is eR^r: (Tasyfih). Dvau, two. 
Stanau, udders. Sv&h&karam, the presiding deity of Sv&hA 

Cha, and. Vasatkaram, the presiding deity of Vasat. Cha, and 

Devah, the Devas Upajivanti, feed on. Hanta- 
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kAram, the presiding deity of Qanta. ManusyAh, men. 

Svadh&kAram, the presiding deity of Svadha. faa*: Pitarah, the pifcris; 
the fathers. in<0: PrAnah, the chief V&yu awr: TasyAh, her. 
Risabhah, bull ; husband. m: Manah, mind ; Rudra, its presiding deity. 

Vatsah. the calf. 

i. Let him mediate on (Sarasvati the deity of) speech 
(under the symbol of) a cow (with a calf). Her udders are 
four, viz., Svaha, Vasat, Hanta and Svadha. On two of her 
udders, viz., Svaha and Vasat do the Devas feed ; and on 
Hanta do Men, and on Svadha do the Fathers. Prana, the 
Chief Vayu, is the bull to her, and • (Rudra the deity of) mind 
is her calf.—341. 

MADHVA’S COMMENTARY. 

(This Brahmanam teaches meditation on Sarasvati, who gives 
success to all in every kind of meditation.) 

The goddess Sarasvati ( ) is to be meditated upon in the 

form of a cow. The Devas and all other intelligent beings feed on her 
udders. Her husband and lord is the chief VAyu, and her calf is Sad&siva 
(), the presiding deity of mind; so it has been said in the 
Prabharijana ( 5T«#3f5f ). 

Here ends the Eighth Brdhmanam. 


Ninth Brahmanam. 
mantra V. 9. 1 . 

stomps: 3^ 

^ vp&m w \ 11 

«pf Ay am, this; the one in the stomach. Agnih, fire. This 

word consists of two words : #fir (Afiga), and fir (ni)—the guide or mover 
of the body. VaiSv&narali, named Vaisv&nara. (fat: Vaisvah, 



046 BHIHAdArAN 7AKA - UPANISAD 

of the universe, and STHTT: Anarah, various in form). Ayam, he. if: 

Yah, who. 5 ^ Puru§e, in the Puru^a, in every being. ffai Antah, inside. 

Yena, by whom. Idatn, this. Annarn, food. Paohyate, 

is digested.’ Idatri, this ; this food. Yafc, which. Adyafce, is 

eaten by the animals, qq: Esah, this. sftq: Gho§nh, sound; praise. rofilr 
Bhavati, is. Yam which. Etat, this, Karnau, the ears. 

9 ffosvUf Apidh&ya, shutting Sr«noti, hears. ??: Sah,he ; the Lord 

Visnu. q*f Yada. when. Utkrami§yan, about to leave the 

body. wfil Bh avati, is, qpf Enam, this. sfW Ghosam, sound ; praise. 
«f Na, not. inoti, hears. 

x. This Lord, as dwelling in animal stomachs, and called 
Agni, is named Vaisvanara (He who is inside every being). 
By Him is digested the food which is eaten by the Jiva. In 
praise of Him is this sound, which (one) hears on closing his 
ears. When He is about to go out (of the body), one does 
not hear this sound.—342. 

MADHVA’S COMMENTARY. 

(This Brahmagara teaches another meditation on the Lord. In 
order that the word Agni Vaisvanara may not be mistaken for the 
physical fire, the Commentator explains these words :—) 

The Lord who is in the fire of the stomach is called Agni, the 
Vivifier of the animal body. He is called Vaisv&nara ( §sf-nsR ), Vaisva 
( ). because lie has the qualities of everything of the universe, and 

He is Anara ) of various forms, being of separate form in each 

animal. He is also called Agni, because He is the leader or mover of 
the limbs of every animal. V&yu is always singing songs in praise of this 
Agni which can be heard by every being after closing his ears. So it has 
been said in the TantramalA ( ). 

Here ends ths Ninth Brdhmanam, 




Tenth Brahmanam. 


mantra V. to, l. 

ust % tout* 

iroi *sf ^ 
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iff U 3JS3T 3?135R^ ^ ^F$R*RTR^3T3 r!*$ 
rT5T fsrfaft^ «TOT 55 ^: 13 ^ ^1 SUSSR^ R 

%T«pmu^3cR?tT51SR%R rffwSUra SJTOrft: WIV. 
U ^ U 

?ftr ^u' snsnjjn u \° u 

*f^r Yad&, when. gs^: Purusah, a knower of aparokfa ; a Mukta 
person. Asm&t, this. L >kat, from the world, from the body, 

aft Praiti, departs; leaves. ^ Vai, indeed. 9: Sah, he ; the dying jiva. 

Vayum, Vayu , Pravaha, the son of the chief Vayu. He goes first to 
Archis and, through him, to this conducting angel, Agachchhati, 

goes to. *T: Sah, the Pravaha Vayu. Tasmai, for H»m ; for the 

passing of the dying jn&nin. ei5T Tatra, there ; in the world of Vayu. 

Vijihite, makes an aperture. R«ff YathA, just like, 
Rathachakrasya, of the wheel of a chariot, Kham, hole • aperture. 

Sah, he; the dying jfianin. Tena, by that ; through that aperture. 
tjTrdhvah, the upper region 3H$??3 Akramate, goes to. f?: Sah, he ; 
the dying Purusa. frrf^f Aditvam, the sun. OTT^fei Agachchhati, 
comes to. Sah, the sun. Tasmai, for him ; for the passing of the 

dying jnanin. Tatra, there ; in the world of the sun, through Aliar, 
etc. Vijihite, makes an aperture *WT YathA, just like 

Lambarasya, of a lambara: a musical instrument. Kbam, hole; 
aperture. Sah, he ; the dying jnAnin. &T Tena, by that; through 
that aperture. Cfrdhvah, the upper region. Akramate, goes 

to. rn: Sah, he ; the dying aparoksa jnAnin. ffafRtf Ohandramasatn, the 
moon. «rrn«3Pr Agachchhati, comes to. Sah, the moon, Tasmai, 

for him; for the passing of the dying jflAnin. a* Tatra, there ; in the 
world of the moon. Vijihite, makes an aperture. R*7T YathA, just like. 

Dundubheh, of a drum, Kham, hole ; aperture. ft: Sah, he ; the 
dying Purusa Tena, by that ; through that aperture. swf: frrdhvah, 

the upper region. VTTOR^ Akramate, goes to. *?: Sah, he; the dying 
Purnfa.srotoRfgrf Asokamahimatn, where there is only the glory (mahima) 
of the Lord, and no grief. Or it may be split up into two words*—IwW 
AAokarn, where there is no grief ; and Sfffrf Ahirnam, where there is no 
snow or frost. Lokam, the world; the world of Satya or Vi$nru. 

Agachchhati, copies to. Tasmin, there; ip the worlds of 
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Visnu. ^afivatlh, eternal: endless. 9m: SamSh. years. 

Vasati, dwells. 

i. When verily the (Mukta) person departs from this 
world, he goes to the Pravaha (the Conducting) Vayu; the 
Pravaha Vayu makes there an aperture for him, just like the 
hole in the wheel of a chariot. Through it, he comes to the 
higher region, and goes to (the world of) Aditya. There, the 
Aditya makes an aperture for him, just like the aperture of a 
lambara. Through it he comes to the upper region, and goes 
to (the world of) the Moon. There, the Moon makes an aperture 
for him, just like the aperture of a drum. Through it he comes 
to the upper rogion, and goes to the world where there is 
only the glory of the Lord, and no grief. There he dwells 
for endless years.—343. 

MADHVA'S COMMENTARY. 

(I 11 this Upanisad (IV. 4. 2) it was mentioned that, at the time of 
death, the Lord Hari illumines the tip of the heart of the dying jnanin. 
The same point is further detailed in this Br&hmanam, by showing how 
this Aparok^ajnanin goes out of the body, and through what stages does 
he pass on his way upwards.) 

(This Br&hmanam says that after death he goes to Vayu. The 
question arises, to what V&yu is the reference made here ? Does it 
refer to the chief V&yu or to the minor V&yu ? The Commentator shows 
that the V&yu referred to here, is not the chief V&yu, because otherwise 
it would conflict with other srutis. Therefore, the Commentator says :—) 

The V&yu, to which the dying jiva goes at first, is the son of the 
chief Vayu, and his name is Pravaha. 

(He is one of the Ativahika Puru^as, referred to in the Ved&nta Sfltra, 
IV. 3. 4—“The words Archis and the rest are the names of the Ati* 
v&hika Devas or conductors of the soul, because of the indicatory mark in 
the text. ”) 

(An objector says 1 If the Vayu mentioned in this Br&hmanam be a 
minor V&yu, then the chief V&yu, not being mentioned in this chapter, 
the soul never goes to the chief V&yu. This would contradict other 
6rntis, And if you say, that chief V&yu should be supplied here from 
ocher &rutis, then what is the harm if we supply the minor V&yu from the 
other sruti and explain the V&yu mentioned in this jBr&hraanam as the 
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chief V&yu ? To this, we reply, that this would contradict the well- 
known stages, as fully described in other Srutis. Thus in the Ohh. Up., 
IV. 15. 2., as well as in V. 10. 2, the order of the soul's going to heaven is 
thus laid down :— <f Now, when such persons die, whether (their relations) 
perform their death ceremonies or not, they go to the plane of the 
Ray, from the Ray-plane, to the Day-plane, from the Day-plane to the 
Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
Six-monthly plane, from the Six-monthly plane to the Annual-plane, from the 
Annual-plane to the Solar-plane, from the Solar-plane to the Lunar-plane, 
from the Lunar-plane to the plane of Sarasvati. (from that they reach to the 
plane of the Chief Vayu), who is h »r Lord and beloved of God, " Moreover, 
this would contradict the order laid down in this very Upanisad also. For, 
in VI, 2. 15, we find the following order:—“ Those who thus know this 
(even Grihasthas), and those who, in the forest, worship faith and the 
True (Brahman Hiranyagarbha), go to light (a^chis), from light to day, 
from day to the increasing half, from the increasing half to the six 
months when the sun goes to the north, from those six months to the world 
of the Devas (Devaloka), from the world of the Devas to the sun, from the 
eun to the place of lightning (Sarasvati). When they have thus reached 
the place of lightning, a spirit (the chief V&yu) comes near them, and 
leads them to the worlds of Brahman. In these worlds of Brahman, they 
dwell, exalted for ages. There is no returning for them." Therefore, 
the Commentator says :—) 

“ When the Mukta Purusa leaves this gross body, he goes successively 
to the worlds of Pravaha ), the son of the V&yu, the sun, the moon 

and Vidyut ; then he gets to the chief V&yu, and then to the world of the 
Lord Visnu." This is what has been said in the Brahrn&nda-Purina. 

(Therefore, the V&yu mentioned here, is one of the conducting divini¬ 
ties, as shown in the Ved&nta Sfitra, IV- 3.5. The chief V&yu comes after 
Vidyut as mentioned in the sixth Adhy&ya of this Upanisad (VI 2. 15), as 
given above. Moreover, this Br&hmanam of the present Adhy&ya relates 
to the path taken by the jfianiti, and not by ordinary people, when they 
die. This is shown in the Vedanta Sfitra, IV. 3. 1.) 

It must not be imagined that V&yu is reached at the first stage. 
For then it would contradict this very Upanisad, where (VI. 2. 15) the 
first stage is* 4 archis," and not V&yu. Nor can it be said that some reach 
the Chief V&yu first, and others reach him later, according to the difference 
of their evolution (adhik&ra), because in the sruti, there is the mention of 
only one path for all jfi&nins, no difference is made there for different 
jfi&nins, (See dve Sfitiasrinavam, &c\ Therefore, the Sfitrak&ra, Lord 
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Bidar&y ana, also says in IV. 3. 1, that one wlone is the path for all jfianins. 
Moreover, even the Pravaha V&yu is not the first stage on the path, and 
this would be the first stage if we take this Br&hwanam literally, without 
Regard to other text 9 . In fact, the Pravaha V&yu ia the second stage 
on the path, assays a distinct text :—“ He that has departed hence, reaches 
V4yu as hi» second stage/* Therefore, the Lord B&dar&yana also in the 
VedAnta Sfitra, IV*. 2. 2, ha9 said : —*• Fro u the absence and presence of 
particulars in the texts referring to the attainment to V&yn, it is concluded 
that V&yu is reached in the second stage, ** Nor does this contradict tha 
text Br. Up., VI. 2. 15, where the first stage is Archis and the 
second stage is Ahar, and not VAyu, for Ahar there refers to the 
third stage, and we rau9t insert this Pravaha V&yu, just after 
Archis and before Ahar. In fact, the oider of stages given here is not 
exhaustive. The full order is thus laid down in the Brahma-Tarka, as 
quoted by Madhva in his commentary on the Vedanta S&fcra, IV. 3.5:— 
He that has departed from this body, first goes to Light only, (2) then to 
the eon of the Chief V&yu, who is Ativ&hika by name, (3) then to the Day, 
(4) to the Bright-half of the month, (5) to the Northern progress of the 
sun, (6) to the Year, (7) to Lightning, (8) to Varuna, (9) to Praj&pati, (10) 
to the Sun, (il) to the Moon, (12) to Vaisv&nara, (13) to Indra, (14) to 
Dhruva, (16) to the goddess Bh&rati, (16) and then to the Chief V&yu, 
in due order, and by him he is conducted to the Supreme Spirit/* This 
Br&hmanam must, therefore, be read in the light of the above extract. 

Here ends the Tenth Br&hmanam . 


W TOTOVtiroil 

Eleventh BraHmanam. 

MANTRA V. 11. 1. 

|ej 

Stflfw * 7* if 

ww far surra g Tjsf afaf qw * aau?jT- 
qw'K |sr * rjsr ii \ u 

ifo uii 
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At ha, this. ^ Vai, indeed. Pararaara, Great, 97: Tapah, 

penance; religions austerity. 79 Yafc, which, t7ff79* VyAdhitah, a 
diseased person. 9*7$ Tapyate, practises. 7: Yah, who. Evam, this. 

Veda, knows. 9 : Sah, he. 7 W Pararaara, greatest ; highest. ^$ 7 ? 
Lokara, the world ; the world of Visnu. 3T7fa Jayati, conquers ; gets to. 
<J 7 Eva, certainly, ff Ha. if Yara, whom. JT$ Pretarn, the.dead, f ffQif 
Aranyam, to a forest ; to the cremation ground. 9 ?fif Haranti, carry. 
1579 Etat, this, t Vai, indeed. Pararaara, great. 97: Tapah, 

penance; religious austerity. 7: Yah, who 7 ^ Evatu, this. $9 Veda, 
knows ; thinks, Sah, he. 7 ftf Pararaara, the great; the highest. 
Lokam, the world ; the world of Visnu. 5T7f$ Jayati, conquers; attains. 
9 Ha. if Yara, whom, stef Pretarn, the dead. Agnau, in 

the fire, Abhy&dadhati, places. ij<H Etat, this. $ Vai, indeed, 

iftif Paramam, great. 57 : Tapah, penance ; religious austerity, 5 : Yalj, 
who. Evam, this. Veda, knows. 5: Sah, he. TOf Paramam, the 
great; the highest. 3itq» Lokam, the world ; the world of Vijnu. ST^ftT 
Jayati, conquers ; attains, f Ha, certainly. 

x. (Let a sick man think that) it is, indeed, the gteatest 
penance when he is suffering pain, laid up with illness. He, 
indeed, conquers the highest world (of Visnu) who meditates 
on sickness thus. 

(Let him meditate, when his corpse will be carried to the 
cremation ground), that it is, indeed, the highest penance that 
the corpse is carried to the forest. The highest world does, 
indeed, he win, who meditates thus on the funeral march. 

Let him meditate, when his dead body will be burnt, that 
it is, indeed, the highest penance that the dead body is put in 
the fire. The highest world does he, indeed, win, who meditates 
thus on his coming cremation.—344. 

MADHVA’S COMMENTARY. 

(This Brilhtnaijam teaches meditation by ailing persons). 

(An objector sayB : How can a person accomplish the necessary aots, 
in order to get Mokfa, when he is suffering from disease, eto. ? To this, 
the answer is, that even when he is striken with disease, he should think 
of his illness as if it was a tapas, performed by him in order to pay of[ 
the debts of his evil Karmas ; arid that the illness was sent to him by the 
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Lord, in order to purify him. If he takes his illness in this attitude, then 
the disease itself becomes a means of accomplishing his deliverance. So 
the Commentator says :—; 

He who meditates on disease, as if it was a tapas, performed for 
the sake of the Lord Visnu, goes thereby to the highest world. (Similarly, 
he must think (while alive) that when his body will be carried to the 
cremation ground, and when it would be burnt on the funeral pyre, that 
these are also austerities practised, in order to please the Lord. Such 
meditation is also conducive to Mukti.) 

(The Upanisad says that he should meditate on the carrying of his 
dead body as Tapas. The question arises, how can a dead man meditate 
on his corpse being carried for burning ? To this, the Commentator 
answers :—) 

Even when he is not actually suffering from any illness, let him 
think that all the past sufferings or the future pains were and will be so 
many austerities, performed in order to please the Lord Visnu (and this 
should be his mental attitude even in health.) Thus he will get the 
highest state. (And so all his death .scenes, such as carrying the body 
to the cremation ground, and its burning there, when thus thought of, 
become Tapas. Let him think that the carrying his body to the crema¬ 
tion ground is his taking the Vow of V&naprastha, or goins* to the forest, 
and of the burning of his body as the Tapas of entering the fire.) 

(Now arises the question, if this meditation alone were the means 
of giving Mukti, then a man need not know Brahman. To this, the author 
answers :—) 

Only he goes to the highest, by this meditation, who knows the 
essential nature of V'ifnu, and not at all otherwise. 

(Now arises the question, does the person who knows the Lord Visnu 
require to practise this three-fold meditation on, (1) disease, (2) funeral 
march, (3) cremation, or is it sufficient for him to practise the previous 
meditations, already taught in the preceding chapters, or should he 
combine all meditation ? To this, the author answers:—) 

(The necessary condition of obtaining Mukti is to know the nature 
of the Lord. All meditations become fruitful only then.j To a person 
who knows the nature of the Lord, even one single meditation is enough 
to accomplish his deliverance, how much more so if he combines all 
meditations ? But, in the case of a person who does not know the Lord, 
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the combination even of all meditations would be useless. Therefore, 
knowing the Lord Kesava rightly, and performing even one meditation 
for which a man is fit, one undoubtedly gets deliverance after seeing 
the Lord Hari. Thus it is in Bralima-Tarka. 

Here ends the eleventh Brdhmanam. 


WOT 

Twelfth BrAhmanam. 

MANTRA V. 12. 1. 

KT^TTrlTTWt SX^c^B 37X|7rX55X OTX ^*7*7 % IT1<JX 

WT ^rSTtqWrlf U^5fT- 
^15 f<7cX7 j*tt 

37 ^ wrara tt f 77?xf mfnRx m 
JU33: sBTcsrc^x^roxTTTf vrf3rx wrrxxTT^atxlx rx^xx 

• Cs 6s 

^ fct^rx^ $ fir 37?^ ftaxfa Trsrlftx xjtxxrx 
7xtt% ixxt&x # 7 jxx% ftmf?x xjtxxxtx 

777?^ TToXXfax f 5XX 37T77X^raxf?X fsrajFrX TT^xflx 

x 6s 

XTrTXR 777?% XT ^3f $$ n \ H 

517 ^ atiwr*7 II 77 11 

9 t«f Annam, food ; BrahrnA, the presiding deity of food. 39 Brahma, 
the Brahman; the independent. Iti, so. 15 ^ Eke, some. 3TJ: 

Ahuh, say. fVH Tat, that. 3 Na, not. a3T Tathi, so. W?f Annatu, food ; 
the body of BrahraA. t Vai, indeed. STT^Of^f PrAgAt, PrAna ; the chief 
Vayu. Kite, without. g«T% Pftyati, becomes putrid ; decays. 3T9: 
PrAnah, PrAna ; the chief of the VAyus. 39 Brahma, the Brahman ; 
the independent. Iti, so. tjsfc Eke, some. WTJ: Ah oh, say. Tat; 

that;. «f Na, not. fWff Ttfth&, so. SfTHIi Pr&nah, Pr&na ; the body of the chief 
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V4ya. $ V ai, indeed. RRrq Ann&fc, food, Rite, without. gjsqfif 

iusyati f becomes thin ; dries up. g Tu, but ; on the other hand. Ete, 
these. Devate, two gods; Anna and PrAna. Ekadhabhfiyam, 

union , interpenetrating each other. Bhutva, getting, qq Eva, 

only. qWIT ParamatArn, superiority; predominance. Gachchhatah, 

get. cfRttg TasrnAfc, therefore. STTqqi PrAtridah, the son of Vasistka; 
PrAtrida being another name of Vasistha. fqq^ Pitaram, father ; 
VaSistha. Alia sum, asked, f Ha. fe'ftqq Kimsvifc, what, qq 

Eva, only ; it is. q^f Evam, so. fsrj%* Viduse, to the knower. Rig SAdhu, 
good ; gently, agqf* KuryAm, can (I) do ; can (l) behave, fqf Kim, what, 
qq Eva, it is. w) Asmai,to him. RRrg AsAdhu, badly, Kuryam, can (I) 
do; can (I) behave. qfq Iti. r: Sah, that sngq: PrAtridah, the son of 
Pratrida; the son of Vasistha. qTPmqiqr PaninArnA, of the name of Pani. 
It is not two words, RTgRT ‘ with his hand , 9 and R| ‘ not. 9 According to 
tliis latter reading, it would mean “ The father^said to him, beckoning 
with hi# handy * Not so, 0 PrAtrida.” WTf^T Aha sma, said ; asked. 
Enayoh, of these two ; of the BrahmA and Vayu. R: Kah which, q$wr*jq 
EkadhAbh&yam, the state of unity ; union. *j?qT BhfitvA, having got. 
qW8t PararaatAm, superiority, Gachchliati, gets. qfa Iti. 

Tasmai, to him ; to Pratrida. qqq Etat, this ; the following. qqiR UvAcha, 
said; replied. 3 U, an interjection of surprise, r Ha. fq Yi, one who 
causes to enter. ( fq*7 Vis, to enter, with a causative sense fqqq (kvip), 
with the omission of the last letter : the $T of f*$T is elided). qfa Iti. swf 
Annam, food ; the four-faced BrahmA, the presiding deity of it § Vai, 
indeed. fqVi, the entrance, fq Hi, because, qqifa ImAni, these Rqff"? SarvAni, 
all. Bhutani, beings. Anne, in food ; in BrahmA. pfqrfq V»§tAni, 

enter, t Ram, lta; one who causes to take delight. ( (Rain) to take 
delight, with a causative sense fqqq kvip). Iti. ffim: Pranah, the 

chief of VAyu. k Vai, indeed, t Ram, Ha ; the delight, fq H', because, 
niuf Prane, in Prana; on account of PrAna. qwfq ImAni, these. €T 3 lf«!V 
Sarvtti}', all. ^rf*r Bhfic&ni, beings. Ramante, take delight. *ri Yuli, 

who. Evam, this, Veda, knows Rfqqq Asmin, in him, Rqffqj 

SSarvAni, all. Bh&tani, beings, fqtffa Visanti, enter. 

Sarv&iyi, all. Bhfit&ni, beings. Ratnante, take delight. ^ Ha. 

i. Some say that Food (Brahma) is independent. That 
is not so ; for, indeed, without Prajia (the body of) Brahma 
would become putrid. Some say that Prana is independent. 
That is not so; for, without Brahma fthe body of) Prana would 
dry up. But when these two deities get union, then they both 
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obtain perfection. Therefore, Pratrida’s son said to his father, 
if What service can I do to one who knows this or what dis-service 
can I do to him ? 99 

The son of Pratrida, whose name was Pani, then asked, 
u Which of these two deities stands more in need of this union 
to obtain perfection ? 99 

He answered him :—“ One is Vi or the Abode. For 
Brahma is, indeed, Vi or the Abode, for in, (it is), that all these 
beings do enter. The other is Ra, or Delight. Prana is, indeed, 
the Ra or Delight, because it is owing to this Prana that all these 
beings experience delight. All these beings do enter into him, 
and take delight in him, who knows thus.”—345. 

MADHVA’S COMMENTARY. 

(Now the sruti teaches meditation on BrahmA and VAju. It uses 
the words Anna in (food) and PrAna (li fe). But these two words should 
not be taken in their ordinary sense. Therefore, the Commentator 
says:—) 

BrahmA alone is the presiding deity of food, and so he is denoted 
here by the word Annara. Similarly the chief VAyu is called PrAna, and 
so PrAna here denotes the chief Vayu. 

(The sruti next says that ‘these two deities, when they have become 
one, reach that highest state.' It should not be taken to mean that 
BrahmA and VAyu become identical. Therefore, the author explains 
it thus :—) 

These two, Brahma and VAyu, when they interpenetrate each other, 
then they go to the highest state (and not when they become identical). 
In fact, EkadhA-Bhuyam does not mean becoming one. 

(Therefore, the Commentator says :—) 

When these two interpenetrate each other, and become always well 
established therein (then they become highly potent). 

(An objector says : What is the good of one interpenetrating the 
other ? Is not BrahmA or VAyu by himself capable of accomplishing the 
highest end ? To this, the sruti says, • Without life, the body becomes 
putrid, and without food, the life dries up.* The Commentator explains 
(hese two sentences ) 
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Even the body of BrahmA would become putrid, if VAyu were not 
to enter into it, and, similarly, the body of VAyu would get dried up 
quickly, in the absence of BrahmA, 

(The sruti next says, •• thereupon PrAtrida, said to his father, etc.” 

The question arises, who is this PrAtrida, and who is his father? To this, 

the Commentator answers:—) 

>• 

The son of VaAistha, named PAni, knowing this (interpenetration of 
BrahmA and VAyu) addressed his father VaSistha thus. 

Notc.—i Thus Pratrida is the name of the son oi Vasistha, In a subsequent sentence he 
is called Pani. This Pani, addressing his father, said:—Kim svideva evam viduso, etc. 
The void Kim is taken by some as an inteirogative pronoun, and they translate the 
sentence thus :—“ Shall »I be able to do any good to one who knows this, or shall I be 
able to do him any harm/’* And they explain it by saying, “ Is he not so peifect in 
knowledge tnat nothing can harm him?” This is wiong. The word Kim is not an inter* 
rogative pronoun here. It is used in the sense of “what” and so the author explains it thus 

To a person who knows BrahmA and Vayu, what is the use of 
my doing any good or injury to him ? By trying to do him injury or 
threatening him with injury, I cannot bring him under my control; 
and, similarly, I cannot control him by flattering him and 
doing him good services. For, he being perfect, cannot be injured, 
and he having obtained all that he had to obtain* there is nothing which 
he wants, and so I can give him nothing, for he has known the highest Lord 
Hari* Thus having praised the glory of the knower of BrahmA and VAyu, 
PAni, the son of Vasijtha, thus spoke to his father :—“ When BrahmA and 
VAyu enter into each other, who is the person who stands most in need 
of such entering ? Is it Brahma, or is it VAyu ? To this question, 
Vasistha, otherwise called Pratrida, replied “ Both BrahmA and VAyu 
stand in need of this entrance into each other, because BrahmA roust enter 
into VAyu, since, without such entrance, he cannot get delight ;for VAyu 
gives delight to BrahmA; and, similarly, the VAyu must enter into BrahmA, 
in order to get an abode, for, without BrahmA, VAyu would have no place 
to rest in. Therefore, both BrahmA and VAyu stand in need of each other, 
and, therefore, they must interpenetrate each other, and not that one 
stands in greater need than the other. Thus it is in the SandhAna. 

Here ends the twelfth Brdhmanam . 
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«ro STWW 

Thirteenth Brahman am. 

MANTRA V. 13 . 1 . 

qkimi * 1 *% 

* \J3T u ^ II 

3f«f TJktham, the TJktha; the upraiser. Supply VCTT^ft^r TTpAslta, 
should one meditate on. sttvj: Pranah, Pr na, the chief VAyu, ^ Vai, 
indeed. wf Uktharn, the Uktha ; the upraiser. ff Hi, because, srnu: 
PrAnah, the Pr&na. vt Idam, this. Sarvam. all. ?r*7T<wft UtthA- 

payati, causes to rise up. Q: Yah, who. tj# Evara, this. ^ Veda, 
knows. Ukthavit, possessing the knowledge of TJktha, or PrAna. 

Virah, hero ; a heroic son. Literally, Vira ( at? ) means virtqous. 
Vira corresponding to Latin Vir. Asmai, to him. Rfinrfft ljtt ; fthati, 

rises up ; is born. £ Ha. 3TO9T Ukthasya, of V&yu, the upraiser, 
SAvujyam, anion ; the same natare. SalokatAm, the same loka or 

world. Wafa Jayati, conquers ; gets. 

i. Let one meditate on the Uktha, the Uplifter. Pra^a, 
indeed, is the Uktha and causes all this to be lifted up. Whoever 
knows this, to him is born a hero possessing the knowledge 
of Uktha, and he gains the same world with the Uktha, the 
Uplifter.—346. 

mantra V. 13. 2. 

sn^r ^ xn% ftarra ^rsrffa vrmPr 

^rTTT* 

^%T«EclT TMJsf §3 n ^ 

*ISJ: Yajnh, the Yajuh; the place of joining. Supply Wrdbf 
TJpftsita, should one meditate on. STP&; PrAnah, PrAna ; the chief VAyn. t 
Vai, indeed Yajuli, the Yajua. ff H», because, srm PrAfe, i$ 

PrAna. fHrftr ImAni, these. flgffin SarvAui, all. BhfitAni, the 

beings. 55 *#^ Yujyante, are joined ; are united, tn Yah, whoever, 
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Evatn, this, Veda, knows. Astnai, of him. The usual form is 

WW Asya, dg«rru SraigthyAya, for superiority ; for excellence, svffal 
SarvAgi.all. BhltAni, the beings, gsjfjl Yujyante, are united. 

Yajufah, of PrAga ; the p’ace of joining. SAyujyam, union ; 

the game nature. SalokatAm, the same loka or world. 

Jayati, gets j conquers. 

2. Let one meditate on the Yajus, the Uniter, Pra$a 
is, indeed, Yajus, the Uniter ; for, in Prlna, do all these beings 
unite. For his excellence do all these beings unite. Whoever 
knows this, gets the same nature and the same world as that of 
•Yajus, the Uniter.—347. 

MANTRA V. 13 . 3 . 

snort ^ mw ftaiR 
f ^ToJ *RTR 

OTTOfe* *r%T9RT 5RR V U# $5 II \ II 

sd * 

OUT SAma, the S&raan, the harmonizer. Supply 3<n*fcf Up&sita, 
should one meditate on. JTrtJls PrAnah, Pr&na; the chief Vayu. ^ Vai, 
indeed. STII? SAtna, the S&man, the equalizer, Hi, because, snot 

Pr&ne, in Pr&na ; on account of Pr&na. Im&ni, these. Sarvani, 

all. Bhftt&ni, the beings. wstffw Satnyafl !hi, harmonize, m Yah, 

whoever. 15 # Evam, this. Veda, knows. Asmai, for him. 

Sarv&gi, all. Bh&t&ni, the beings. Samya3chi, harmonize ; 

do not quarrel. Sraisthy&ya, for superiority. 3*5*^ Kalpyante, 

are able; procure ; strive. S&mnah, of SAman, of the harmonizer. 

trrgrf S&yujyam, union; the same nature, srafamt Salokat&m, the same 
lofca or world. Siqfo Jayati, gets ; conquers. 

3. Let one meditate on the Saman, the Harmonizer. 
Pr4na is, indeed, the Saman ; because it is owing to the PrSna 
that all these beings do harmonize with one another. For him 
are all these beings harmonized, whoever knows this and for 
his superiority do (they) all combine. He gains the same nature 
pad the same world with the Saman, the Harmonizer,—348, 
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MANTRA V. 13. 4. 

m I srsf uri&r ff % smrlt* uto 
srfnr^T: jrsrsRsrsrqijTtm TOtem 

n9 

mm * tjer n * o 

tfcT SpfT^f 5TT5PTO.II M * 

{jRf Ksatram, the Protector. Supply OTrcftjf Up&sita (one shodld 
meditate on). mi»B: Pr&nah, Pr&na; the chief V&yu. ^ Vai, indeed. 
K§atram, the Protector, fif Hi, because. Sim: PrAgah, Prftna. ^ Vai, 
indeed. $T?f Ksatram, the Protector. Sim: Pr&nah, the Pr&na ; the chief 
VAyu. qtfomi Ksanitah, from the wound. Enarn, this ; the jiva. 
Tr&yate, protects. m Yah, whoever. Evarn, this. ^ Veda/knows. 
JT^rsf Praksatram, protection from PrAna. srAkjitrara, protection 
from nobody else, other than Pr&na. UTjtffa Pr&pnoti, gets. 8ff99TKgatrasya, 
of the Protector. WT337 S&yujyara, union ; the same nature. 
Salokatam, the same lokaor world, infer Jayati, conquers ; gets* 

4. Let one meditate on the Ksatra, the Protector. Prina 
is, indeed, the Ksatra; because it is, indeed, Prana who protects. 
Prana protects him (the jiva) from all hurts. Whoever knows this, 
obtains protection from the Ksatram only 'and protection from 
no body else, and he gains the same nature and the same world 
with the Ksatram, the Protector.—349 

MADHVA’S COMMENTARY. 

Because, before attaining Mok§a, every one must have recourse to 
V&ya, who will take him to the Lord ; it is, therefore, that V&yu raises or 
leads the Jiva up to Mukti. So he is called Uktha ( ifq ), the uplifter 
(utthftpana). VAyu is called Yajus ( ), because in him all must join, 

and all must have recourse to him, for attaining Mukti. He is called 
Ksatram C v *), because he protects ( tra ), from injuries (ksat). VAyu is 
also called S&man, because it is lie who is theharmomzer ( )• 

It is thus that Vayu is called the lord of everything in the world. 

Here ends the thirteenth Brdhmanam , 
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iw vjj&i 

Fourteenth Brahmanam. 

MANTRA V. 14. 1. 

JTTqsif q^i=F| fqi^T f^TJ 

^TS^qx XJ^ q^ II ^ II 

*&*■ Bhflmih, the earth. The word Bhutni consists of two syllables, 
and fir. Anfcariksam, the middle space; the sky. The word 

Antariksa consists of four syllibles, ST 5 ! fa and $f. tft: Dyauh, the 
heaven. The word Dyau (pronounced f% —Di, and aft—au) consists of two 
syllables. Ifci, these. wel AsUu, eight. Aksarani, vowels; syl¬ 
lables. G&yafcryai, of Gayatri. The ordinary form is?lT*T*W Giyafcryflh. 

^ Ekara, one ; the first, Padam, foot. The first foot of the Gayatri is 
OTflfejsfawf (Tat savifcurvarenyarn). 9T?r$fa AstAk§aram, of eight syllables. 
$ Vai, indeed, ( Ha, it is well known. 3ISir: Asy&h, her; of Gayatri. 
qptff Etat, this. The implied meaning of this fo »t. Etat, this ; the 

foot refers to Aniruddha, who presides in Bhfitni, the earth, Antariksa, 
the middle region and Svarga, the heaven, cj* Eva, only. 3 U, certainly. 
(Ha* *15 Yah, whoever, Asyah, her ; of Gayatri. Etat, this. 

Padam, foot ; Lord Hari in the form of Aniruddha, to whom the first 
foot of G&yatri refers. ^ Kvam, in this way. Veda, knows; meditates 
on. *?: Sah, he. fiw Trisu, three. 3!*tq>3 Lokesu, in the worlds. 
Y&vat, whatever, sr^ TAvat, all of them, stqfif -Jayati, gets. $ Ha. 

t. The words Bhumi (earth), An-ta-ri-ksa (sky) and Dyau 
(pronounced Di and Au, heaven) constitute eight syllables. 
Of eight syllables is the first foot of Gayatri. This one foot 
of hers is verily That (Lord Hari as Aniruddha). Whoever 
knows this foot of hers in this way, gets mastery over all that 
exists in the three worlds.—350. 

MANTUA V. 14. 2. 

mi jit q^| fhu^T qtsrataf srsft 




661 


V adhtaya, xiv brAhmana, 3. 

araf pilfer Sts*m ^ N u ^ n 

Richah, the Rife Veda ; the word Ri-cha qijfq’ Yajflai^i, the 
Yajur Veda. The word Ya-juri^i. srnifa SAmAni, the SAma Veda, the 
word SA-m&-ni. Iti, these. Agtau, eight. Akjar&ni, 

vowels; syllables nra*$ Gayatryai, G&yatri. ^ Ekam, one ; the second. 

Padam, the foot. The second foot of the G&yatri is—vfforfij 
Bhargodevasya dhimahi. Agtftkgaram, of eight syllables, t Vai, 

indeed. £ Ha, it is well-known. Asy&h, her ; of Gayatri. ipnj Etat, 

this ; the implied meaning of this foot. Etat, this • this foot refers 

to Pradynmna, who presides in the Rik, the Vajuh, and the Sama Vedas. 
«C* Eva, only. ? U, certainly, f Ha. Yah, whoever. «?«rn Asyflh, 
her; of GAyatri. Etat, this. Padam, foot ; the Lord Hari in the 

form of Pradvurana, to whom the second foot of the GAyatri refers. 
Bvam, in this way. ihf Veda, knows; meditates on- *?: Sah, he. graft 
YAvati, whatever. V* ly am, this, tuft Tray!, of the three Vedas, firor 
VidyA, knowledge. Tavat, all of it. 5P?fe Jayati, gets, f Ha. 

2. The words Ri-chas, Ya-juiii-si and Sa-ma-ni contain 
eight syllables. Of eight syllables is the second foot of Gayatri. 
This foot of hers is verily That (Lord Hari as Pfadyumna). 
Whoever knows this foot of hers in this way, gets all the 
knowledge which can be obtained from the three Vedas.—351. 

mantra V. 14. 3. 

|5TT^T <?cTc^ Wlftf HTStf 

*mfrt n ^ 11 

inm: PrAnah, the PrAna VAyu ; the word PrA-ija. WW: ApAnafy, 
the ApAna Vayu. The word A-pA-na. Vyanah, the ViyAna VAyu. 

The word Yi-Ana, Iti, these. IT?} A§tau, eight. AkaarA^i, 

vowels ; syllables. GAyatryai, of GAyatri. qptf Bkam, one ; the third, 

qtf Padam, foot; the third foot of the GAyatri is fiqqfr «ftq: 
Dhiyoyonah prachodayAt. A^tAkfarara, of eight syllables.. $ Vai, 

indeed, f Ha, it is well-known. STHin AayAh, her; of GAyatri. 

Etat, this ; the implied meaning of this foot, Etat, this; this foot refers 
to Sa&kargaqa who presides in PrAqa, ApAna and VyAna. ^ Eva, only. 
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9 U, certainly, f Ha. 9 : Yah, whoever. WI97T: AsyAh, her; of GAyatri. 

Kfcat, this, Padam, foot; the Lord Hari in the form of SaAkarsaga, 
to whom the third foot of GAyatri refers, Eva;n, in this way. 

Veda, knows ; meditates on. 9 ; Sah, he. YAvat, whatever 

Idam, this. nif« PrAni, animals, sn**! TAvat, all of them, swffl Jay ati, 
gets, f Ha. 

3. The words Pra-na, Apa-na and Vy-a-na (pronounced 
Vi-a-na) contain eight syllables. Of eight syllables is the 
third foot of Gayatri. This foot of hers is verily that (Lord 
Hari as Sankarsana). Whoever knows this foot of hers in this 
way, gets mastery over all that breathe.—352. 

MANTRA V. 14. 4. 

Tpt|q qq TT^q a 3 q'q&r qq 

qft q ^q qqfq q| qqtf qsirer qqmm 
qqsj §q ^q qd^^T $rn qqqffiN ^qqqft 
qqr^q'R |q mm qajqT qqrq ^TS*qT tja^q qq 
ilq w $ 11 

WT Atha, then; and. WH: Asy&h, her ; of Gayatri. Turiyam, the 
fourth. Padam, foot The implied meaning of the fourth foot of the 
G&yatri, Om (qRt ). qq*l Etat, this. qq Eva, only, Darsatam, 

what is called DarSata ; the seen, the bright. qq: Esah, he. qqfaoiT: 
Paroraj&lj, beyond the Rajah or Prakriti ; the Lord V&sudeva. q: Yah, 
who. qqfq Tapati, shines, qq Yat, what, t Vai, indeed, qgtf Chaturtham, 
the fourth, qq Tat, that. gtfq Turiyam, the meaning of Turiya. q*fef 
Darfiatam, daraata. qsf Padam, pada. qfq Iti, so he is called, fq Hi, 
because. qq £ 94 ^, ‘he. qjpft Dadrise, is seen, ^q Iva, as if.. qtfqsr?: 
Parorij&h, Paroraj&. hi, so he is called, ff Hi, because, qq: Esah, 

he ; V&sudeva. gsf Sarvam, all. q U. Rajnh, the Prakriti. qqtfqf? 
tJparyupari, above ; beyond and very close, qq Eva, indeed, qqfq Tapati, 
chines, q: Yah, whoever, wqif: Asy&li, her ; of. G&yatri. qqq.Etat, this, 
q^ Padam, foot ; him to whom this foot refers, qq Eva, only, Veda, 
knows; meditates on. S ih, he. q# Evam, in this way ; like the one 
meditated on. qq Eva, only, f«rqr6riy&, with prosperity, qqjqtt Yasasa, 
with fame, qqfq Tapati, shines. 
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4. There is her fourth foot. (It speaks of) This (Him) 
only, who is called Darsata (the seen). He is beyond Prakriti, 
(He) who shines (there). What is the fourth is that which is 

(meant by) Turiya (of the mantra). Darsatam Padam (He has 

been called in the mantra), because He is seen as it were. 
Parorajah, He has been called in the mantra, because He shines 
above all Prakriti and very close to her. So does shine with 
prosperity and fame, (he) who meditates on this foot of hers 
only.—353. 

MANTBA V. 14. 5. 

rf| % RcR 

Tit* Rf HcRcR 

ufarfe-r in demist srfm%<r 

^r^of^RT JITRSq^lTctf JTTH%TT 
rt |rt JTr^n^RRT^rrmnn^^ R^r^r- 

RTR R Rlft^R^TT- 

3f R WI1 SFSTTf II H II 

9T SA. that. t?«sn EsA, this. nmsft Gayatri, GAyatri. Sri or Sarasvat! 
is the presiding deity of Gayatri Eta v *min, this. Tuilye, 

the fourth. Darsate, the seen. Pade, in the foot. Parora- 

jasi, which is beyond the Prakriti. srferfecTF Prati^thifcA, is founded ; rests. 

Tat, that ; spoken of in the previous mantra. Etat, this; the 

world spoken of as Bhfi, Antariksa, etc. ^ Vai, indeed. ?gHfr Satye, in 
truth ; in Sesa, the presiding deity of Satya. srfaflKf Pratifthitara, rests. 
SHJ: Chakguh, the eye ; the sun is the presiding deity of the eye. $ Vai, 
indeed. Satyam, the truth ; Sesa. f Ha, i ir is well-known. fRJ: 

Ohaksuh, the eye. q Vai, indeed. Satyam, the truth, f Ha, it is 

well-known to all. TasraAt, therefore. fkt Yat, when, IdAnim, 

now-a-days. 0 Dvau, two. VivadamAnau, quarrelling persons. 
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EvAtAni, come, Aham, I, Adarsara, have seen. A.ham, 

I. «iwW Asrausam, have heard. Iti, B: Yah, whoever. ijg Eva, 
only. Ijillff BrfiyAt, should say. wtf Aham, I. Adarsam, have seen 

it. lt.i. Tasmai, him. *[g Eva, only, si gyn n n SriddadhyAma, 
(we) believe, tl^Tat, that - just spoken, ip|?^Etat, this. ^ Vai, oerfainly, 
Ijpf Satyam, the truth j Sesa. Bale, on power, on strength. jrfgfgtf 

Pratisthitam, rests. HP!J: PrAnah, the PrAna. # Vai, indeed. Balam, 
power ; strength, Tat, therefore. STieJ PrAije, on PrAna. srfJlfs^ 
Pratifthitam, rests treiTRT TasmAt, therefore ; because satya rests on 
strength. gtf Balam, PrAna, the PrApas. SatyAt, more than the 

truth : more than Sesa. vjfcthr Ojlyah, mightier. $far Iti. Evam, so. 
WIj: Ahnh. say the wise, ijwr Esa, this. GAyatri, GAyatrl; grl, 

the presiding deity of GAyatrl. AdhyAfcmam, in Lord Hari ; on 

the Atman. gftffcwr PratisthitA, rests. WT SA, that, i£gr EfA, this ; 5ri, 
the presiding deity of the GAyatrl. n«rt GavAn, Gayas g* Tatre, 
protects, f Ha. gnat: PrAnAh. the fiye PrAna. ApAna, etc. t Vai, indeed. 
»Htt: GayAh Gayas. Wg Tat, that is. grni?^ PrAnAn, the PrAnas Bifr Tatre, 
protects. Tat, of the worshipper. ngR( GayAn, the PrAnas. a?? Tatre, 
protects. B*mS TasmAt, therefore. m*eft GAyatrl, GAyatrl ; the pro¬ 
tectress of the PrApas of the worshipper. BTB NAraa, by name. 

Sah, he ; who is the ParorajA, Visnu. YAm, whom. «w‘ AmAm, this. 

«pf Bva, only. SAvitrlm, SAvitrl ; she who rests on the SavitA, 

•Pgtff AnvAha, speaks, m SA, she; SAvitrl. T*T Es», GAyatrl. ijg Eva, 
only. W: Sah, Visnu. BfS 1 Yasmai, to whom ; to the BrahmA. 

AnvAha speaks. BCT Tasya, his ; of BrahmA. grsiT^ PrAnan, the PrAnAs. 
JWl TrAyate, protects. 

5. That Gayatri rests on this fourth foot, called the 
Darsata foot which is beyond the Rajah (or Prakriti). These 
worlds, (Bhu, Antariksa, etc., spoken of in the previous mantra), 
rest on Satya (the Truth). The eye is, indeed, the Truth. It 
is known to all that the eye is truly the Truth. Therefore, 
now-a-days, when two persons come quarrelling (one saying)— “I 
have seen it,” and (the other saying) “ I have heard it;.” we 
believe him alone who would say, “ I have seen it.” This 
Truth, just spoken, certainly rests on power. The Pranas are, 
indeed, the power. Therefore, the Truth rests on Pranas; so 
the wise say that Pranas are mightier than the Truth. 
This GAyatri rests on the Atman (the Lord Hari). It is 
well-known that she, Gayatri, just spoken of, protects the 
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Pranas. The Pranas are, indeed, the Gayas. Therefore, “she 
protects the Gayas” means she protects the Prlnas. So she is 
Glyatri (the protectress of the Gayas) by name. He, (the Lord 
Hari, who is beyond the range of Prakfiti), it is whom they 
call this Savitri, and this (Savitri) is certainly that (Glyatri). 
He protects the PrSnas of him of Brabml), for whom 

He speaks.—354. 


mantra V. 14. 6. 

wto* fra * crm 

^ Cs va v ^ e\ 

sn msnjqpra si f* 

H H ^ OTN II \ II 

Eke, some, at T&m, that; just spoken. Et&m. this, 

Savitrim, Savitri *t3*5*f Anujtubham, Annstup ; the presiding deity of 
the mantra—ilg g«f I *wifg( «>m tfforffr I) 

Anv&linh, call. V&k, the speech, the mantra foftir|, 

etc. Anujtup, Annstup. 3 «i Tat, therefore. ewt V&oham, the speeoh ; 

the mantra, wgsjir Anubrfiraa, we shall call 'S&vitri). gffc Ifci. mil TathA, 
so-such. sf Na, not. Kury&t, should do. nrqiff G&yatrfm, Q&yatrf, 

IS Eva, only. CTtfktff S&vitrtm, Savitri. Anubrftv&t, should speak; 

should call, Yadi, if. Evan>vif, the knower of this, ej Balm, 

many, wfi? Api, even. sfa*10[lftr Pratigpihn&ti, receive gifts, gg Iva, 
as if. Tat, that; gifts taken mg*gt: Gdyatry&h> °f G&yatri. tfft Ekam, 
one. <13 Padam, foot, gfei Prati, towards. 9 Clia, even. g Na, not. i 
V ai, indeed, g Ha, it is certain. 


6. Some call this Slvitri Anustup. The VSk,—that 
mantra—is the Anustup. Therefore, we should call that mantra 
Savitri. That must not be done. One may call Glyatri 
Slvitri. If the knower of this should, indeed, take many 
gifts, that is not certainly sufficient for even one foot of the 
Glyatri.—355. 

MANTRA V. 14 . 7 . 


* 
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fii^n sreusirJ*- 

mfnT tr^nGrrHRT3j^^rir%rsFm gcvwtfcr' 

^«rr^n ^sr 9^9 399 q^ q^wan q <jq aqra 

qq HT^‘ ^f3 ^rTT^rRRf^mi^ It ® « 

9 t Sah, that. «Ts Yah, who; virincha. f9rg Im&n, these. g°»K 
PArgftn, full. ^ Trin, three. 5U»r^ LokAn, worlds. nRflJlffaCT 
Prafcigrihniy&t, should receive ; should receive from Visnu. 9: Sah, he. 
inpiT: Asy&h, her, of G&yatri. 159 ^ Etat, this. 5J9*f Pratharnam, the first. 
<K Padam, foot; the result of the worship of the first foot of the U&yatri. 
W3«m Apnuy&t, should get. 99 Atha, again, 9: Yah, who; Brahmft. ^ 
lyam, this. 9T9al Y&vat!, as much as 9«ft Tray!, of the three Vedads. 
ftflt Vidy&, knowledge ; learning. 919^ T&vat, so much. aft^ffclHT 
Pratigrihniy&t, should receive ; should receive from the Lord Visnu. 9 : 
Sah, he. WIT: Asy&h , her • of G&yatri. q9?[ Etat, this, fgrfhf Dvitiyara, 
the second. 9< Padam, the foot; the result of the worship of the second 
foot of the G&yatri. 9T*g9Tf[ Apnuy&t, should get. 99 Atha, again. 9 : 
Yah, who ; Brahm& 9T9^ Y&vat, as much as. Idam, this. UTfiqPr&ni, 
living being ; life. 9fff^TAvat, so much. 5rf9ijgftqT9 Pratigrihniy/it, should 
receive; should receive from the Lord Vi$nu; should become master. 9 : 
Sat, he. WIT: As\& h, her ; of G»yatri. <J9 cT Etat, this, gdfa Tritiyam, 
the third, Padam, the foot ; the result of the worship of the third foot 
of the G&yatri. 9T*g9T*T Acnuyat, should get 99 Atha, again. WIT: 
Asyah, her; of G&yatri. ijf^T Etat, this. Eva, only, gfltf Tarty am, 
the fourth. DarSatam, the seen, q^ Padam, the foot. q^TOT: 

Paroraj&h, the one beyond the raja of Prakriti «59T: E^ah, he. 9 : Yah, 
who. 99Rl Tapati, shines. ^999 Kenaohana, by anybody. 9 Na, not. 
■59 Eva, ever. 91^# Apyam, to be obtained 59 : Kutah, whence. 9 U, 
Oh; it is an interjection of surprise. q9t99 Et&vat, so much. 9f9*J|f)9T^r 
Pratigrihpiy&t, should receive 

7. He (Virincha) who grasps these three worlds wholly, 
may get the first foot of Her. Again, he who grasps as 
much as there is of the knowledge of the three Vedas, may 
get the second foot of Her. Again, he who grasps as much 
as there is of the living being, may get the third foot of Her, 
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On the other hand) He who is shinning there, is the fourth, 
“•the seen (Darsata) foot of Hers, - -the one who is beyond 
the Prakriti, not ever obtainable by anybody. Oh ! whence 
should one comprehend Him, who is so great ?—-356* 

MANTRA V. 14. 8. 

<T*qT rrmsq^^q^ t|q^ Brq^t qg«q- 

qff jftaiq ^SJcHq q^iq q^TX- 

*t mq^RT q 5 Tjsqx^qxaf^ qsurr m 
qi q <?qgqra- 

mqfqm qx n c « 

aqqr: Tasy&h, her ; of G&yatr\ 3qWT*f Upasthanarn. praise, nx^fil 
G&yatri, Oh, G&yatri. Ekapadi, of one foot, sr A, 3 U, 9T Ma 

(N&da), fVg (Vindu), qfta (Ghosa), tffa (Santa) and arEwfcf (Atifi&nta). wfe 
Asi, thou art. Dvipadi, of two feet: each foot of the G&yatri, with 

Om. fqq^t Tripadi, of three feet; the whole of the mantra, without Om 
( *Ji ). Chafcuspadi, of four feet; the whole of the G&yatri mantra 

with Om. ( sit ) Apadi, without foot ; unobtainable. sifa Asi, thou 
art. ff He, because. * Na, not. ( (Sam) padyase, thou art com* 

prehended. sm; Namah, salutations. % Te, thy. gtfq?qr Turiy&ya, fourth. 
^TcTX^r Dars&t&ya, the seen, q^rq Padaya, to the foot. Parorajase, 

beyond the Rajah, or Prakriti. Asau, this man. Slgi Adah, this ; the 

object of desire. *?T M&, not. unST Pr&pat, may get. Iti, with this 

feeling. *TV&,or. sx^ Asau, this. $w: K&mah, the. object of desire. 

Asmai, for this man. 4Jf Ma, not. Samyiddhi, be abundant, 

gfo Iti, with this feeling, Yat, whom. Bvisy&t, curses the 

worshipper. Sf: Sah, that. q>m. # K&rnah, the object of desire. 
Asmai, for that man. if Na, not. g* Eva, ever, q*;sq^ Ridhyate, becomes 
abundant. £ Ha, certainly qr V&, or. vi Ah am, I. «lg: Adah, tb is 
object suqq( Pr&pam, may get. Iti, with this feeling, Yasmai; 

for which object of desire, qr^ Evaiu, in that manner. Upetiftha- 

te, (a man) praises ; worships Supply vn? qpHf# f (Asmai sa 

k&ma ridhyate ha)—that object of desire certainly abounds for him. . 

8. Hers is this praise: Oh I Gayatri, thou, art of one foot, 
of two feet, of three feet, of four feet, thou art unobtainable, 
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for thou art never obtained. Salutations be to thy fourth foot, 
called Darsata, the seen, (and which is) beyond the range of 
Prakriti. Should the worshipper curse that this man may not 
obtain the objects of his desire, or that this object of his desire 
may not abound for him; the object of that man’s desire 
certainly does not abound for him. Or, when a man praises 
the Gsfyatrf, as before, with this feeling that I may get this 
object of desire, (the object of his desire abounds for him).—357. 

MAKl'BA V. 14. 9 . 

wwtir nrT*f- 

nr srRr 

155: ^wrscfh h <mi 

rfir qwrag r msr^ n n 

Tat, that, Etat, this ; Vaidehah, the king of the Videbas. 

aaW: Janakah, Jafiaka. «HWWrfsB*r Afivatarafivim, the son of Asvatar&sva. 

Badilam, Badi'a by name. 3*TW UvAcha. said. ^ Vai, indeed, f 
Ha. Yat, that, g No, now. G&yatrlvit, the knower of the 

G&yatri. WJW: Abrfith&h oallest thyself. a^T Tat, that; thy word ft Ho, 
strange; surprising. «W Atha, then. Katbain, why. Hasti, 

(Jiit.) an elephant ; here it means a fool, gy*: Bb&Uh, being, ggfff Vabaei, 
dost oarry ; dost carry the sin of taking gifts. Iti. ff Hi, because, 
SamrAt, Oh, Sovereign. <r«wr: Aay&h, her ; of GrAyatri. g$r Mukbam, 
the mouth ; the presiding deity of the first foot «f Na, not. f^Nrfrf 
VidAmohakAra, knew ; I do konw. gfw Iti. ?wtw UvAcha, (Budila) said, g 
Ha. Wifi TaayAJjji, he* ; of QAyatri. gif Miikham, month ; the presiding 
deity of the first foot’, stfp; Agnih, fire ; Piirasuranaa gw Eva, only. 
tfR Yadyapi, if. flfft Agnau, in the fire ; in Parasnrama. WJ Bahu, 
many, gW Iva, like. WfWpsifiir AbhyAdadhati, throws, f Ha. $ Vai, 
indeed. Sarwm, all. gw Eva, only. Tat, shat. dgffw Samdahati, 
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barns, Evam, similarly, gaffaa Evamvit, the knower of this ; whoever 
knows that the first foot of the G&yatri is Agni. Utlfa Yadyapi, if. 
Baha, many. Iva, like, qrtf Papam, sin. Kurute, commits. ^ 

Tat, that; that sin. qqp Sarvain, all. < 5 * Eva, certainly. Samps&ya, 

consuming. 6uddhah, clean, ga: P&tah, pure. Ajarah, without 

decay. «r^: Amritah, immortal. Sambhavati, beoomes. Eva, 

certainly. 


9. It was, indeed, that Janaka, the king of the Videhas, 
asked Bu^lila, the son of Asvatarasva, “ It is very strange, that 
thou callest thyself the knower of the Gayatri; why then being 
a fool (like an elepant) dost thou carry (the burden of sin of 
accepting gifts)? ” “ Oh, sovereign, I did not know (the presiding 
deity) Her mouth,” replied Budila. Fire is her mouth. If a 
large quantity (of fuel) is put in fire, it burns the whole of it ; 
similarly, if the knower of the Gayatri commits a great amount 
of sin, he consuming all of the sin, becomes clean and pure, 
and is without decay and immortal.—358. 

Here ends the fourteenth Brdhmanam. 

MADHVA’S COMMENTARY. 

The Lord Purasottama, who is in the Rigveda, in the Yajurveda, 
and in the S^maveda, is spoken of by the second foot of the Gftyatri 
mantra; while by the first foot of the same, He is denoted as dwelling in 
the earth, in the middle region, and in the heaven-world. By the third 
foot of the Gayatri is spoken of the Lord, who is in V&yu (in Pr&nta, 
Ap&na, etc). The fourth foot of the Gayatri is the Pranava ( spviu), Om 
( «ff ). The Lord Bhagav&n, who is in ($ri dwelling in) the orb of the suu, 
is the subject of the fourth foot of the G&yatrl. It is to bo understood 
that He dwells there in the goddess Ramil, whose nature is that of Battva. 
She is the sentient Prakriti, and is called also {< rajas. ” The Lord who 
is there, is superior to and beyond this sentient Prakriti or u rajas. 39 
This Prakriti is called in the Yedas Rajas,” because she gives pleasure 
or delight to all living beings. The Lord is, therefore, called Parorajss, 
the one who is beyond the ChetanA Prakriti. When a man knows this 
Lord, he gets permanent mastery over all the worlds, all the Vedas and 
over all the living beings ; and he gets fame and prosperity as well. The 
only person fit for worshipping this G&yatri is the four-facod BrahrnA 
Virificha. Therefore, it is that BrahmA alone can fully worship her and 
get the fruits thereof in full. Other people worship her partly, accord* 
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ing to their capacities, and partial is the result they derive from such 
worship. Should a Dvija ( fjsr ) acquire capacity for worshipping the 
Q-ayacri, he shall not be as fit as Virifichais; and, therefore, all the 
fruits are enjoyed by the Virincha alone. 

A twice-born person is certainly not unfit to meditate on the Lord 
by means of the G&yatrl. Though he is fit (Yogya), yet he is not the 
highest fit person, for there is no fit person, in the highest sense of the 
word, to worship G&yatri, except Brahm&; because to Brahm& alone 
belongs the full and complete reward of such meditation ; others get only 
partial result. 

(The author now takes up the sentence gtfq apfw qdtstiq qq 
The construction of this sentence is this:—Yal^ Parorajas Tapati Sa 
Turiya padena Pranavena Padyate. It means He who is called Parorajas 
shines there, He is to be obtained through the fourth foot of the G&yatri, 
namely, through Praijava. Though the word Turiyara is separated 
from the word Padam, by the word D^rdatam, yet Padain should be read 
with Turiyam, as if Darfiatam did not exist. The words Dadrisa-Iva are 
equivalent to Drigta-Iva, meaning “ as if seen.” The L*rd Visnu, who is 
in the disc of the sun, is as if seen ; so He may be called to be seen. 
And because people can see the disc of the sun consisting of his rays, so 
it is figuratively said that Vi^nu is seen (though, as a matter of fact, Ho 
is not actually seen). To the same effect is the following extract from the 
TraividyfL:—The Lord Visnu, residing in the orb of the sun, is there, as if 
standing visible before the sights of all, because every one sees the 
sphere of light, when the sun rises (and the Lord Vi$nu is within this 
sphere). 

(The author now explains the words—gsf* tq*5f qqif qf* riqfei I 
The Commentator also explains why the Lord i9 called Paro-rajah:—) 

• The words Sarvain-rajas mean the entire Prakriti. Those that are 
versed in the Vedas, called the Prakriti, by the term, the Rajas,.the 
giver of dolight, because it is she who is the sole cause of delight of 
all beings, and the Lord Visnu is superior to her even ; therefore, He is 
called Parorajas, 11 the one beyond the Rajas.” 

(The Commentator now explains the sentence in the fourth mantra— 
nrofcl SRT?* nfarfasai. He explains what is the 

denotation of the word G&yatri here :—) 

The chief presiding deity of G&yatri is !§ri ; whilst Brahm&^i, who 
depends on Brahma, being his consort, is not the chief deity of G&yatn, 
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Brahtnft, again, depends on the chief deity of the Q&jratri, and she 
depends on the Parorajas, the Lord beyond the Rajas. This is also 
in the same. 

(at srferfatf —These words are explained by others as mean¬ 

ing 44 that this fourth foot rests on the Satyam/* This is, however, wrong, 
for the 44 Turiyam Padam** is independent of everything, and does not 
rest on any one. Moreover, the words 44 Tad Vai Tat ’* do not allude, 
and cannot allude, to this Turfyam Padam. The Commentator, therefore, 
explains these words :—) 

The word EStat in the Mantra (Tadvai tat satye pratisthitam) has 
been used for Jagat, 4 the world.* This can be known from the context, 
for, it refers to the 44 world/* spoken of previously in the Mantra (Bhfimtr- 
antariksam dyau, etc). 

(In this Mantra occur the words 44 Chaksur Vai Satyam.** The word 
Chaksur does not denote the physical 44 eye/* nor its raacrocosmic 
counterpart, the sun ; for the sun has already been mentioned along with 
Antarikfa, etc.; but it means the presiding deity of the solar orb. 
Therefore, the Commentator says, on the authority of Prak&SikA :—) 

Verily, this world depends on Chakons namely, on the presiding 
deity of the sun, called Vir&t, or otherwise Sesa. Both Virat and £e$a 
denote one and the same being. The deity $esa in his turn rests on 
Vayu, because he is stronger in power then {§esa. This Y'&yu, called 
Balatn, or 44 the strong one/* is said also to be Satyam. The Satyam is the 
name of the chief V&yu. It is composed of two words, 44 Sat** and Yam. 
44 Sat** means the Good one, he who is free from all faults. Yam means 
<c to go/* 44 to enter/* He, in whom the 44 Sat ** goes or enters, is called 
Satyam. Since the Lord Hari is well-known to enter or go into Vayu, 
therefore, the V&yu is called Satyam, or 44 the Temple of the Good.** This 
Vayu, 44 the Temple of the Good/* in his turn, rests on the goddesB 
G&yatri, namely, the Goddess Sri. In her turn, this chief G&yatri or Sri 
rests in the Lord Hari, who is the presiding Over-Lord of all Atmans or 
Selves. In this Supreme Atman is refuged the Supreme G&yatri or the 
Goddess Sri. 

(The Sruti next explains why she is called G&yatri) 

She is called GAyatri, because she protects all the Pr&nas. The 
word 4 Gaya * tneans life or Prana, and Tri means protect, She, who pro¬ 
tects all the Pr&nas, is called G&yatrf, 
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(The Commentator now explains the words gvii} *ih»* tffftnft IW1 :—). 
G&y atri iB also called S&vitrl, and they both are the names of the Parorajah, 
Visnn, behind the Prakriti. The name Savitri itself speaks that she is the 
Lord Jan4rdana, for, He is called Savitri ( ), the Progenitor of all. 

And S&vitri is she who depends on the Savitri, the Progenitor. The sun is 
also called Savitri, bat it is because he is the symbol of the Lord Savitri, 
the Great Progenitor. It is the custom that the symbol also passes by the 
name of what it is the symbol of. 

S&vitrf who has derived her name from Savitri,the Groat Progenitor 
Visnu, protects the Pranas of Brahm&, who has also derived his name from 
the Brahman, the Great Lord Visqu. Brahmd is certainly the son of 
S&vitpi (when ho is the son of the Savitj*!, the Great Progenitor) ; whilst 
other beings are the sons of Brahwfi. The Rik mantra, containing the word 

(vrinfma), (i e., the 9*3*5^ An us tup) certainly speaks of the same 
thing as does the G&yatri; but that mantra (the Anustup mantra) cannot 
be the symbol or substitute of the G&yatri. Those that know the mouth 
(the first foot) of the G^yatri mantra, arefitf or holding such a high position 
as that of Virificba. They are not subject to any sort of sin derived 
from the acceptance of gifts. Those that know only the one foot of the 
G&yatrl, cannot derive perfect pleasure from the acceptance of gifts. 
A man may be accepted to complete the result of the knowledge of the 
feet of the G&yatri, only when he has acquired the knowledge of the worlds 
from the Lord Vi^nu, spoken of in the first foot of the G&yatri,when he has 
acquired the knowledge of the three Vedas spoken of in the second foot, 
and when he has acqnired the knowledge of the births of various Virifichas 
in all the beings spoken of in the third foot. The fourth foot of the Lord 
Bhagav&n, of which the Praqava is the only rnantra, is all-pervading Lord 
V&sudeva. That foot cannot be obtained by anybody. The three feet 
of the G&yatri speak of Aniruddha. Pradyurnna and Sankarsaija res¬ 
pectively. Brahm& alone may get to V&sudeva, when he gets Mukti ; but 
nobody else can. Aniruddha presides in the worlds (spoken of in the first 
foot), Pradyurnna presides in the Vedas (spoken of in the second foot) and 
Sankarfana presides in V&yu (spoken of in the third foot). On pervading 
(comprehending) these three and with the strength of the knowledge of 
the G&yatri and strong with the strength of Pragava ( wf )and seeing the 
Lord V&sudeva, Brahm& gets Mukti ; but he never pervades (comprehends) 
the Lord Vdandeva; the reason why he cannot pervade (comprehend) the 
Lord V&sudeva, is that the Lord is infinite. The Lord, who is in the orb 
of the sun, is beyond Prakriti ofthe three colours,—^red, white and blaok ; 
and externally He is beyond Pr&kfiti, consisting of the three gt&pas 
( geiTi )~Settva, Kajah and Tamah. Therefore, He is called Paroraja^i 
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( qfosrt ), the Lord on the other side of the Praferifci. It has been said in the 
Prak&sik4 also that “ completely incapable of being pervaded (wholly 
incomprehensible) is the Lord V4sudeva, when even Brahm4 himself 
cannot pervade or comprehend Him.” The words 9KRI (T4vat) and 
cgenqtt (Et4vat)in the mantra meaning “ So much and this much, ” have 
been used in order to express an idea of perfect comprehension or 
grasping, just as we do wholly grasp anything in our hand. The fthyatri 
has within her eight Aksaras ( ) or vowels. With the Pragava irUPf, 

there are four varieties of G&yatri. Beginning with A «r and ending in 
Atis4nta tffenofa jU, «r (A), 3 (U), IT (Ma), WT* (N&da), fsFJ (Vindu), cfhr 
(Ghosa), qvta (Santa) and srfifSTfcr (Atis4nta), the Pranava is the G4yatrt 
of one foot. When the Pranava sff is added before each foot of the 
Gayatri mantra, she is called (Dvipadi, of two feet). The Gayatri 

is Tripadi or of three feet, when the three feet of the mantra itself 

are taken into consideration. When the Pranava vft is added to the 
mantra, she is called chatugpadi or of four feet. She is not com¬ 

prehended or fully kuown by anybody else, except Brahm4, and, there¬ 
fore, she is called Apadi or the incomprehensible. Thus worshipped, 
does the G4yatri fulfil one's desires, or does not fulfil the desires of hie 
enemies. At the time of worshipping the Gayatri, the worshipper should 
have such feelings in his mind— u Let not this man get this thing, or let 
this thing, be abundant for this man. " If a man wishes to have his 
own desires fulfilled, he should worship with this idea prevailing in his 
mind—“ May I get that thing. n Then Gayatri will certainly fulfil his 
desires. When the Lord Purusottama is worshipped with the G4yatrt 
mantra by Brahma, He gives him the Brahinapada and Mukti, 

according to his capacity. He also gives him liberation from all sorts 
of sins, specially of the sins arising from the acceptance of gifts. If 
others worship Him with the Gayatri, He gives them Mukti, according to 
their respective capacities. It should be said here that the Lord Vi§ga 
presides in the mouth (first foot) of the Gayatri. The Lord, who is always 
in the fire, is Visnu, and He passes by the name of Agni, which means 
Agranii ( ftuoft ) or.the and He is, therefore, the superior. When 

the Lord Hari, who presides in the mouth of the G4yatr!, is known, it is 
then that the knowledge of the Gayatri bears fruit, otherwise the 
knowledge does not bear complete fruit. One should try his best to know 
the Lord, who presides at the mouth of the Gayatri. Then it is, when He 
has been known, that He removes all the sins, just as He burns alt thing! 
residing inside fire. It has been said in the G4yatri samhit&—<* Rama, 
thS axe-holder, is eternal bliss, and is of the colour of fire.” 

Here ends the Bhdfya on the fourteenth Brdhmanam , 

85 
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Fifteenth Brahmanam. 

MANTBA V. 15. 1. 

^r^mfaffrT WsT I St* 

qi^J qrqqqfq £II \ II 

fawAil Hiranmayena, gold-like ; luminous, qrilGT PAtrena, by the 
disc of the sun. It consists of two words—qt (PA) and * (Tra); qr(PA) means 
the drinker of water and * (Tra) means the Protector or saviour of the world 
from darkness. The sun is called qi* (PAtra), because he sucks up water 
and removes darkness from the earth. Satyasaya, of the Truth • of 

one possessing the quality sat. Mukhara, face. Here the word has 
been used for the whole body, Apihitam, covered ; Hid. gqq( 

Pftfan, oh PAsan ; the one who is full in all the qualities, ctf Tvam, thou. 
WBMUfq Satyadharmaya, for me, who is given to the meditation on Satya. 
ft* Dpstaye, for seeing ; so that I may see Thee. Tat, that ; thy body. 
•WTfiJ ApAvrinn, uncover; unveil. 

I. The entrance to the True is covered by a shining 
disk; that (disk) do thou, O Pusan, remove, for me, who is 
devoted to the True, that I may see Thee.—359. 

MADHVA’S COMMENTARY. 

The phrase “ By the golden disc ” means by “ the solar orb.” The 
phrase, u Of the true,” denotes “ of Vi§nu.” By this solar photosphere 
is constantly hidden the body of the Lord. Pu$an, the Full Lord Visnu, 
reveals that form Himself to His devotees, called here Satya-dharmas, the 
Lover of the True. 

Note. —The word hiranmaya u like a golden. full of light, effulgent. The woid patra 

means that which drink s (pa) the water and saves (tia) the world. Therefore, the whole 
phrase hiranrnayena pa trena means “by the solar disk,” which is refulgent as gold, and 
which saves the world by evaporating waters and raining them back. The word satyasya 
means, of Him who is full of of good qualities. lie is inside the solai orb, and His body 
is covered by the solar disk. O Pdsan, remove the veil from Thy face, that I may see Thee. 
1, who am a Satya-dharma, who constantly meditate on Thee, the Satya. 

MANTRA V. 15.2. 

VTXm 11 ^ n 

gqq( Pftsan, Oh, PAsan ; the one full in all the qualities. Ekarge, 
Oh, thou possessing knowledge about all things. Yama, Oh, thoq 
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governor of all. Sfirya, Oh, sun ; Oh the acceptor of water. 
Prajapatya, Oh, thou who art known only by Praj&pati. Rasmfn, 

the rays; my consciousness of Self, sgf Vyftha, stretch ; enlarge. for: 
Tejah, brightness ; the knowledge of external things, qiy Samilha, 
stretch ; enlarge. Yat, that. ^ Te, thy. Kaly&natamatn, most 

auspicious. ^ Rfipam, form. er<l Tat, that. % Te, through thy favour. 
Pasy&mi, (1) may see. 

2 . O All-full, O Sole-wise, O All-judge, O Goal of the 
Wise, O the Lord of Prajapati, expand my knowledge of the 
self, and increase my knowledge of the non-self, so that, through 
Thy grace, I may see that form of Thine which is the most 
auspicious.—360. 


MADHVA’S COMMENTARY. 

The word Ekarse means, 0 thou, who art principally (eka). all know¬ 
ledge and wisdom (Risi). The word ekursi is thus the name of Visnu. 
Hari is eallod Yama, because He controls and punishes all. He is the 
Great Judge. He is called Sfirya, because He is the Goal of tdie wise 
(sfiris). Ho is called Prfij&paty a, because He is specially the Goal of 
Hiranyagarbha Prajapati. 

AW.—The laimin and tujas have no 1 efereuee to the ra>* of the sun and his heat 
and light rays. For no amount of enhancing of the light and heat rays of the sun will give 
one the divine vision. Therefore, rasmin is translated as “knowledge of the self—” 
expansion of rasmin means tin* expansion of consciousness. While the expansion of tejas 
means controlling the non-self, getting more and mure power over the forces of nature. 
In i diort, it is a prayer for the expansion of one's consciousness and the growth and purifi¬ 
cation of one’s vehicles. When the rasmin and the tejas, the consciousness and the 
vehicles of consciousness, are fully developed, then there is the possibility of Good-vision. 

MANTRA Y. 15. 3. 

ll 3 11 

Asau, that. Purusah, the Purttsa. m Yah, who. 

Asau, in Prana. Hi 8ah, he. 3?^ Aham, the unavoidable. Asmi, 

Pr&na and, therefore, capable of being measured. This word consists of 
two words—(As), meaning sffj (Asu), the Pr&Eia, and fi? (Mi), meaning 
ihr (Meya), capable of being measured. Complete the sentence by tfa 
(TamcKa P&sy&mi)—so that l may see him also. n«r Atlia, if ; though, 
Idam, this ; the body. WT W Bhasraautam, such as ends in. ashes. 
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Anilarn, dependent on the Lord. ST (A), Visnu. This word consists 
of two words—U (A) meaning the Lord Visnu and fass (Nila) meaning 
support. Therefore, the word means, He whose support is the Lord Visnu. 

V&yuh, the Pr&?a. Arafitam, deathless ; nectar-like. 

3. That yonder person who dwells in Asu (Life), is 
known by the name of Aham, “ I ” ( i.e ., the Supreme) and 
Asmi, “ I am ” (i.e., the only standard of existence). 

Though this body be reduced to ashes, the Indwelling 
Spirit, the Lord, does not die ; He is immortal: nor does the 
Jiva die. For the Vayu has become immortal, because Brahman 
dwells in him (why should not then the jiva be immortal 
in which also the Lord dwells?).—361. 

MADHVA’S commentary. 

Ho is called Aham, because He is not discardable (aheya). In 
other words, “Aham’'’ means “the Supreme.” He is called “Asmi,” because 
He dwells in all beings, and thus He is the measure (ma) of their existence 
(as)—(their existence or be-ness depends upon His being in them. He is 
the standard of their existence). But Hari, the Supreme Lord, i 3 apart 
from all His devotees (jivas), though ensouling all. 

Notc .~Though the words aham and asmi are used in the Mantia, and ordinarily they 
would mean ** I am He, M let one should fall into this erior of identifying himself with the 
Lord, the author says g “Hali the Supreme, is quite 

separate from all jivas, however devoted they may be to Him. In ectasy one may tjxclaim, “ I am 
He ’’—but as a truth, the jiva can never become He.” 

Of the two Sf&r in the above verse, one is a pronoun nominative 
singular of adas, and means, 'that/ the other is the locative singular 
of the noun meaning ‘life / i.e., in the life. 

Note. —The meaning of the vet so is that the well-known person who resides in the 
Pr&na, also dwells in His devotees as aham and asmi, lit* is the very “ I ” and the veiy 

“ I am ” of the devotees. He is Pusan, etc., and is then called by the name of Pusan, 
Yama, Ekaisi, &c. He, though in all these, is one alone, and does not become differentiated, 
owing to the differences of betngs, in whom He icsides. 

The Brahman is one in all. 

Because the Supreme Lord is in V&yu so Vayu has become an 
Immortal, (how great must He be whose very presence makes others im¬ 
mortal)—how great must be the Immortality of the Supreme, then ? The 
word anilah is compounded of two words A, meaning Brahman, and nilaya- 
nain, abode. The V&yu is called Anilam, because he is the abode of 
Srahman (Brahma*dh&ma): or because he is supported by Brahman. 
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Note . It has been said before that the Supreme Lord, dwelling in the ji\a, is eternal 
existence and of most auspicious form. A doubt arises : when the man dies and his body 
is reduced to ashes, what becomes of the Lord ? Does he also die, like the jiva ? This 
verse removes the doubt. Though this body is reduced to ashes, yet the Supreme Lord 
within it is not tainted with the faults of dying, &c. Why ? Anilam, etc. When Vayu, 
by merely taking refuge in Brahman, has become an Immortal, how can that Brahman, 
the giver of Immortality to others, be Ilimself subject to death ? But how is Viyu im¬ 
mortal ? This is answered by Sri Madhva, by a quotation. 

V&yu is called Immortal, because His knowledge does not get obs¬ 
cured even in the Pralaya. (In the case of other jivas, there is an 
obscuration of consciousness in the Pralaya), 

Note .—The knowledge here lefers to the functional knowledge obtained through 
the Vfittis or modifications of the vehicles. Such functional knowledge or Vfitti-Jnana 
persists in the case of Vayu alone in Pralaya. In the cast* of other jivas, they cease to 
function then. The functional knowledge of Bharati also remains unaffected by Pralaya. 
Vayu and Bh&rati also go to sleep, but they are not completely unconscious : they dream. 
Their functional knowledge in the Pralaya is something like our dreams: their Manas 

remains active, though their external functioning ceases, while in the ca*e of other jivas, 
there is total unconsciousness in Pialaya, something like deep sleep. 

For thus says Kama Samhita :—“ The Lora Himself is the Chief 
Immortal (others are immortal in a secondary sense only.) ” 

The Supreme Self is alone the Eternal, with his N&da (or voice ever 
vibrating through the eternities of the Pralaya). 

Note .—The word Immortal is primarily applied to the Lord alone, for two reasons, 
that Ilis body never falls off : and His knowledge never gets obscured. Even the highest 
jivas, like Vayu, lose then bodies at the Pralaya, and there takes place sonic diminution 
in their knowledge. They cannot carry their consciousness intact through the Great 
Pralayic sleep. The word is another form of “ Along with Nada, whose Nada 

constantly vibrates.” 

Some take this verse as a prayer of the dying man ; asking that his 
vital breath should leave his body and that the latter should be reduced 
to ashes, and that the vital breath should join the eternal. This explana¬ 
tion is open to the objection that a tiling which is inevitable is never 
prayed for ; and the reduction of the body to ashes is inevitable, and so 
there is no need for praying that it should be reduced, to ashes. The real 
sense of the verse, which is not a prayer, but a statement of fact, is that 
when V&yu has become immortal, by the mere indwelling of the Lord in 
him, a fortiori the Lord must be immortal ;and His immortality is beyond 
all question. 

But, says an objector, the verse has two words only, “ V&yu” and 
u arnritara.” It does not say in the V&yu there is the Lord, and so the 
V&yu is immortal.” How do you read all this meaning into it ? To this, 
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it is answered, that the word anilam suggests the above explanation. This 
word literally means u that whose support or refuge is Brahman, called 
«I. W The VAyu is called anila, because he has the Lord for this Refuge. 

mantra V. 15. 4. 

& $ W wn* H 

Om, Oh, thou, whose symbol is Ora. Or, it may mean, Oh, thou, 
that has the qualities, such as immortality, &e. Rrato, Oh, thou, of 
the form of pure knowledge. OT* Smara, remember me ; do remember that I 
worship Thee, Kritam, the deeds;the worship and meditation, &c., 
that I did. Smara, do remember, so that Thou raayest be favourably 

disposed towards me. Krato, Oh, thou of the form of pure knowledge. 
Wt Smara, remember me ; do remember that I may remember Thee, 
Kritam, the deeds ; the worship and meditation that I did. CT? Smara, 
do remember so that Thou mayest be favourably disposed towards me. 

4. Om! Oh, thou, of the form of pure knowledge, do 
remember (me); do remember my deeds; Oh, thou, of the 
form of pure knowledge, forget me not, do not forget what 
I did for winning Thy favour.—362. 

[It may also mean :—O, All-pervading Creator, remember me. Have 
mercy on ine. O, Soul, remember thy duty.] 

MADTIVA’S COMMENTARY. 

In the Brahma-Tarka it is declared :—The phrase, 4 0 Visnu, 
remember Thy devotees,’ means have mercy on Thy devotees : for, 
memory in reference to the Omniscient Lord, lias no meaning. He 
always remembers or rather knows everything: for past, present and future 
are one to Him: His knowledge is Eternal. Therefore, “remember” is not 
to be taken here in its literal sense, but in the sense of “ Have compassion 
upon Thy devotee.” 

No/t .—When u thing passes nut of peiception, then arises the memory of it from the 
impressions left by the object on the mind. In the case of the Lord, no object can ever 
vanish out of His peiception—in fat t, all objects owe their be-ness to IIis perception of it* 
So the Lord has no Memoiy, but Eternal perception and cognition: for the esssential 
nut 111 c of the Lord is eternal knowledge. This portion of the verse is a prayer to the 
Lord, symbolised as <">m, to have compassion on His worshipped Not only must one pray 
for mercy, but should never forget his own duty. Both are necessary—pel forming dili¬ 
gently one’s duty and playing foi the meicy of the Lord. 

MANTRA V. 15 . 5 . 
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\\ H « 

fflr q«^r ii w« 
f fa Uojfasw*: f H u 

Wsfr Agne, Oh, thou, whose symbol is the fire ; or, ifc may mean, Oh, 
thou, first leader or animator of our body. The contracted form of smart 
(Agrani). SWTT^C Astn&n, us. g<TOr SupathA, by a good road; by the 
way called 3?f^ (Archi), &c. R&ye, for wealth; for the wealth of 

Moksa. Naya, lead; guide, Devam, Oh Lord. fW?3fRr VisvAni, 
all. vginfit Vavunani, our knowledge ; the range of our knowledge, 
feara VidvAn, since thou knowest. Juhur&nam, contracting. 

q*T: Bnah, sin. 3TC*N3 AsmAt, from us. gsftfa Yuyodhi, take away; 
separate. ^ Te, to thee. Bhfiyistham, great ; good many. w*T sfitf 

Nama uktira, the word namah ; the word of salutation. RHhv Vidhema, 
shall say ; (we) shall repeat. 

5. O Agni, lead us by that Path (from which there is 
no going back), the good Path, in order that we may get 
the treasure of Salvation. O God, Thou knowest all our 
efforts for salvation. Remove from us the degrading sin. 
We offer Thee salutations, over and over again. — 363. 

Here ends the fifteenth Brdhmanam . 

MADHVA’S COMMENTARY. 

The word ( ) vayunam means « knowledge. 9 The word is used 

in this sense in the following line, addressed by Dhruva to the Lord, in 
the Bh&gvata Parana—tvad dattayA vayunayA idam achasta visvam— 
“This all is energised by the knowledge given by Thee." 

The word “ asm&n,” ‘ us * should be repeated after Juhur&nam. This 
last word does not mean crooked, but degrading, making small. 
tpri means the sin that degrades us, makes us small. The verbs tpftftv 
is imperative second person of the root yuyu, meaning to separate. 
Separate from us our sins, which degrade us and throw us back into 
Samsara. As says the Skanda Purina:—“Remove from us that sin which 
makes us look very small (i.e., causes re birth), and be thou our Leader to 
make us acquire the treasure of salvation—thus prayed the Monarch 
Manu to £ord Yajfla , 99 
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Note.— This shows that the Lord can forgive sins> and give salvation, in spite of all 
karmas. This is a prayer for Moksa, after one has obtained SSksatkara. 

The Almighty Hari sees the world hiding His face behind the orb 
of the sun, called Patra ( qi* ). The disc <>f the sun is called Patra by 
the wise, because the sun sucks tip water from the earth and keeps the 
world from darkness. The Lord Visnu is called Pfisan, the Pull, because 
He is full in all the qualities. He unveils His face only to him, who is 
devoted only to him, but to nobody else. The Lord Hari is called Bkarisi 
( ), because there is none whose knowledge is as His. He is called 

Yama ( ), because He governs all ; because He accepts water, so He is 

called Sfirya. He is Pr&j&patya ( STHTiq**? ), because He is known by 
Praj&pati or Bralnn& alone. The Puru§a, who is in Pr&na, is the Lord 
Aham,— the unavoidable—because no one can avoid being conscious of 
Him, as long as his consciousness lasts. The Lord is called Asmi ( srfqg 
because He is Asu ( *3) or Pr&na, and at the same time Mi (ft ) or Meya 
( to )# measurable. The Lord Visnu is called A ( ) f the Pure; because 
there is no touch of impurity in Him. V&yu is called Anila ( )> 

because the Lord A ( «V ), Visnu, is His Nila ( ) or support, i.e m} 

he depends on the Lord Vi§nu for his existence. V&yu is also Amrita, 
Deathless or immortal. When V&yu is Amrita, simply because he 
depends on the Lord Visnu for his existence, it is useless to say of the 
Amritatva or immortality of the Lord Visnu. The Lord Jan&rdana is 
called Kratu ( ?I5§ ), because He is All-knowledge. He is called Agni, 
because He is the leader or animator of the limbs of the animals. The 
Lord has been called Vayun^ni Vidvan ( qspttfir ), the knower of 

our knowledges, because He is the best of all that have knowledge or 
who can know. 

Here ends the Bhdsya on the fifteenth Brdhmanam. 

Here ends the Fifth Adhydya . 
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SIXTH ADHYAYA. 

Firts Brahmanam. 

MANTRA VI. 1. 1 

a* M f % ^ ^ ^ 

^sririf vrsrm 

«arc*rfa ^ ^tt w*rfn *t ^f $5 u \ \\ 

m Yah,’ whoever, site? Jyestham, the oldest. ^ Oha, and. itef 
Srestliam, the best. ^ Cha, and. ^ Yeda, knows. ^ Vai, indeed. ^ 
Ha. Sv&n&m, among his peers, si^: Jyesthah, senior. * Cha, and. 

«hj: &re§thah, of highest position. ^ Cha, and. ?Y3% Bhavati, becomes. 
STM: Pr&riah, prana. ^ Vai. 5^: Jyesthah, the oldest (in years). * 
Cha, and. 6resthah, the best in quality. ^ Cha, and. ufa *9 Api 

cha, moreover ; even in Mukti. q: Yah, who. Evam, this. Veda, 
knows, ifat Ye§4m, among whom. Bnbhufati, desires to be. 

Sv&niUm, among his peers. skg: Jyejthah, the oldest. ^ Cha, and. 
sftj: ^resthah, the best. ^ Cha, and. Bhavati, becomes. 

1. He who knows verily the oldest and the best, be¬ 
comes himself the oldest and best among his peers. Prana 
is, indeed, the oldest and the best (one). He who knows this 
becomes, even in Mukti, the oldest and the best among his 
peers whom he longs for.—*364. 

mantra VI. 1. 2. 

f t vmfo aro% 

srf%ST srres: ^T?if srarofq ^ wraft * xm 

^ 11 

«T: Yah, who. ^ Vai, indeed. VasisthAm, the best of the 

dwellers. Veda, knows. WRf SvAnAm, among his own people. - vffeg: 
Vasisthah, the best dweller. *Rf?| Bhavati, becomes, f Ha. sn^ VAfc, 

86 
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speech ; Agrii, the presiding deity of speech. ^ Vai, indeed. wfagT 
VasisthA, the best dweller. Sffita Api cha, and ; even in Mukti. Yah, 
who. Evatn, this. ^ Veda, knows, ifaf Yes&ra, among whom. 3^ 
Bubhfisati, desires to be. Sv&n&rn, among his peers. 

Vasifthah, the best dweller, vrqfa Bhavati, becomes. 

2. He who verily knows the best of the dwellers, becomes 
himself the best of the residents among his own people. 
Vak or speech, indeed, is the best of the dwellers. He who 
knows this becomes* even in Mukti, the best dweller among his 
kinsmen whom he desires.—365. 

MANTRA VI. 1. 3. 

^ ^ § 5 ? ^ 

jjfmasra ^ §if ? yzi $5 a ^ u 

if: Yalj, who. ^ Vai, indeed, srfagt PratisthAm, the firm support or 
firm rest. Veda, knows. Gfifr Same, on level ground. srfclRl^fil 

Pratitisthati, stands firmly, jff Durge, in high places, difficult of access; 
in heaven, etc. srftftgfa Pratitisthati, stands firmly. % Ha. wgj: 
Chaksuh, the eye; the sun is the presiding deity of the eye. § Vai, 
indeed, srflw PratisthA, the firm standing place. % Hi, because, wgwr 
Ohnk§ii8fi, by the help of the eye. Same, on level ground. Cha, 
and. jif W Durgecha, in high inaccessible places also, srfofogfw Prati¬ 
tisthati, stands firm, ifs Yah, who. Evam, this. Veda, knows, 
Same, on the level ground, srfhfrofa Pratitisthati, stands firm. 3 * 
Durge, in high inaccessible places, jrfhfirefil Pratitisthati, stands firm. 

3. He who knows the firm Stay, stands firmly on the 
level ground, and stands firmly in high inaccessible places. 
The eye is, indeed, the firm standing place. With the help 
of the eye one stands firm on level ground and on high 
inaccessible places. He who knows this stands firm on level 
ground and stands firm in inaccessible places.—366. 

mantra VI. 1. 4. 

it gth 
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if $ran% * T^f $5 n 9 I) 

m Yah, who. t Vai, indeed. *T^f Sarapadam, wealth ; the wealth 
in the form of the knowledge of the Vedas. Veda, knows. £ Ha. 
Yam, whoever. $nj K&mam, the object of desires. K&mayatei 

wishes for. Asrnai, to him. Sampadyate, comes, f Ha. «fW 

$rotram, the ear; Indra, the presiding deity of the ear. $ Vai, indeed. 

Sampat, wealth, Hi, because, gft# Srotre, in the ear. Ime, 
these. Sarve, all. ifap: Vedah, the Vedas. uftrtfWT: Abhisampann&h, 
are treasured. H: Yah, who. & Evam, this. Veda, knows, if Tara, 
whatever. $nf K&tnam, the object of desire. KAmayafce, wishes 

for. md Asraai, to him. ttwt Sampadyate, comes. £ Ha. 

4. Whoever knows the sampat,—the sole cause of the 
knowlege of the Vedas,—to him comes, indeed, the object, 
which he wishes for. The ear is, indeed, the cause of the 
knowledge of the Vedas ; for, in the ear are all these Vedas 
treasured. Whoever knows this, to him comes the object 
which he wishes for.—367. 

MANTRA VI. 1. 5. 

3RT*T ofT OTcqUIrR 

*5 11 h n 

Hi Yah, whoever. £ Ha. ^ Vai, truly WKrf Ayatanam, the rnfugej the 
home. Veda, knows. ^TTift Sv&nain, of his people. Ayatanam, 

the refuge. «nrf*V Bhavati, becomes. HHTHt Jan&n&m, of the other people. 
Wirt Ayatanam, the refuge. *Pf: Manah, the mind; the deities &esa, 
Suparna and Hudra. ^ Vai, indeed. Ayatanam, the refuge, m 

Yah, whoever. Evam, this. Veda, knows. WHt SvAn&tn, of his 
people. 3ITH9«T Ayatanam, the refuge. TOffe Bhavati, becomes. 3R(«rt 
JanAnam, of the other people. 9?rH9*tf Ayatanam, the refuge. 

5. Me who truly knows the refuge, becomes a refuge 
of his people and a refuge of other people. The mind is, indeed, 
the refuge. Whoever knows this, becomes a refuge of his own 
and also of other people.—368. 
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MANTRA VI. 1. 6. 

xmwft % gsmi xjsf ii ^ n 

<|: Y#h, who. 5 Ha. ^ Vai, indeed, g*nqflf Praj&patim, the Lord 
of creatures. %3[ Veda, knows. 5 Ha. gsr^r Prajay&, with sons and 
descendants, qgjft?: PaSubhih, with the animal possessions. STSfR?} 
Praj&yate, becomes rich, fo: Retah, soinen ; Varuna is the presiding 
deity of semen. ^ Vai, indeed, srsnqfrf: Praj&patih, the Lord of 

creatures, m Yah, who. & Evam, this. Veda, knows, gswr 

PrajayA, with sons and descendants. qgfo: l’asubhilj, with the animal pos¬ 
sessions. snrr^ Prajayate, becomes rich. 5 Ha. 

6. Whoever truly knows the Prajapati, the Lord of 

creatures, becomes rich with sons and descendants and with 
animal possessions. Semen is, indeed, the Prajapati, [the cause 
of generation.] Rich with sons and descendants and animal 
possessions, does he become who knows this.—369. 

MAN TEA VI. 1.7. 

% mwi 

sfex %T srf%S fT% rf§RT^ WRSfacsEUR 
qiqt^T ^ fR U ® II 

§ Te, those ; the above-mentioned. $ Ha. s* Ime, those. SWOT: 

Pr&ii&h, Pr&na and other gods, sgf Aham, I. Srayase, the best; the 

superior. fqq^VTRT: Vivadam&n&h, disputing. 5TST Brahma, to the 
Brahman ; to N&r&yana, 3T*g: Jagmuh, went. £ Ha. Tat, there. 
frchuh, (they) said. 5 Ha. «j: Nah, among us. Kah, which. 
Vasisthah, the best ; the superior. f[f|r Iti. cR Tat, the Brahman. sqrer 
Uvacha, said. 5 Ha. q: Vah, amongst you all. gftjR Yasmin, which¬ 
ever. Utkr&nte, going out. Idam, this, qrffa $arirara, the 

body ; the body of Brahma. <n<jfcn P&piyah, sinful ; dead and impure : 
[a corpse]. Many ate, is regarded, q: Vah, amongst you all. Sah, 

he. Vasisthah, the best ; the superior. ^fer Iti. 

7. [Every one amongst] these Prana and other gods, 
above-mentioned, once quarrelling, [said] “ I am the best.” They 
went to the Brahman (for decision). There they said, “ Which 



VI ADQtAyA, I BRAHMAN A, 8. 68S 

of us is the best of us ? ” The Brahman replied, “ He is the 
best of you, on whose going out the body is considered impure 
(*.£., dead).—370. 

mantra VI. 1 . .8 

^ |T^4aT cb^tt srrat 

7X\$V[ T^TW>%T 

WGT S sfTSRRT ufcj£nCT f? cTT^f [\ q \\ 

*1*1 VAk, v&k ; the speech. 3 ^sbw UchcliakrAma, went away; 
departed. 5 Ha. OT Sa, she ; the speech. Samvatsaraui, the whole 

year. JTt«T Prosya, being absent ; having sojourned. annf^I Agatya, 
coining back. UvAcha, said. JR Mat, me. ^ Kite, without. 3 ftf«f 

Jivituin, to live. Katham, how. 3W$3 Asakata, (you) were able. 5 ft 
Iti. ^ Te, they ; the other gods. 3W|: C'chuh, said. 5 Ha. q«jr YathA, 
just as. AkalAh, the mute, grgt VAchA, by means of the orgau of 

speech. Avadantah, without speaking. Jutf* PrAnena, with the 

help of the PrAna. JTIufa: Pranantah, living ; breathing. ^r§gqr ChaksusA, 
by means of the eye. Pasyantah, seeing, suits! i^rotrenia, by 

means of the ear. $rinvantah, hearing. JRGf ManasA.by means of 

the mind, farjta: VidvAmsah, knowing ; thinking, ^a*jl IletasA, by means of 
semen. nsrrqiTHT: PrajAyamiinAh, generating, tjtf Bvam, in this way. 

Ajivisma, (we) have lived. ffa Iti. ^ VAk, the speech. wfiitsT 
PraviveAa, got into the body. 5 Ha. 

8. Then the (deva of) speech went out, and remaining 
absent for a whole year and on coming back, she said, “ How 
were you able without me?” They said, “Just as the mute 
(live) (though) not speaking by the organ of speech, breathing 
with Prana, seeing with the eye, hearing with the ear, thinking 
with the mind, generating with semen, so have we lived.” Then 
the (deva of) speech got into the body.—371. 

MANTRA VI. 1; 9. 

^ftTfsFW WT^TTTr^TofT^ 

^ % |T^rsiT 3TO*SFrfgf8J*CT 



686 BRIHA D ARAN 7A KA- VPA tftS A D. 

• • • 

mik* arret 

mm totoutot ^%sr*reTf£ii^ra nm*j 

ii < ii 

Chaksuh, the (deva of sight), eye. 9VJ&KT UchchakrAma, went 
out. £ Ha. Tat, that ; the eye. tfWJWWf Samvatsaram, the whole year, 
sftwi Frosya, being away from the body. 3WT3f Agatya, coming back. 
3WB UvAcha, said. Mat, me. 3 g% ]J,ite, without. iftfatf Jivitura, to 
live. Q&if Katham, how. afCTCcT Asakata, (you) were able, Iti. & Te, 
they; the other gods. 3^: Ochuh, said. 5 * Ha. WT YathA, just as. tftsir. 
Andhah, the blind, vr^refci: Apasyantah, though not seeing. 

Chaksusa, by means of the eye. STT<fi«f PrAijena, with the help of the PrAna. 
snuf^f: PrAnantah, living ; breathing. Vadantah, speaking. 3 TO 

VAchA, by means of the organ of speech. Srotrena, by means of 

the ear. Srinvantah, hearing. ?PTH 1 ManasA, by means of the 

mind. VidvAriisah, knowing ; thinking. RetasA, by means 

of semen. SfoVT^mYifT: PrajAy amAnah, generating. q;sf Evam, in this way. 

Ajivisraa, (we; have lived. j[Rf Iti. Chaksuh, the eye. srfa%*T 
PraviveSa, got into the body. 5 Ha. 

9. Then (the deva of) sight went out. On being away 
(from the body) for a whole year and on coming bach, he said, 
“ How were you able to live without me ? ” They said, “ Just as 
the blind (live) (though) not seeing by the organ of the eye, 
breathing with Prana, speaking by the organ of speech, hearing 
with the ear, thinking with the mind, generating with semen ; so 
have we lived.” Then (the deva of) sight got into the body.— 372 . 

MANTBA VI. I. 10. 

^re x sfw rir^rstr^ mretnc^Tsrre 

ajspri ^ srRw 

JTTHFrr: urisfa af^T mm 
f%5T^%T mm JTaTTOUTOT 
f » \° w 

tfH ^retrain, the (deva of hearing) ear. TOUOTT UchchakrAma, went 
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out. ff Ha. 93 Tat, that ; the ear, Samvatsaram, the.vvhole year. 

Prosya, being away from the body. «?HTW Agatya, coming back. 
39T9 UvAcha, said. 93 Mat, me. 35^ Rite, without, Jivitum, to 

Jive. Katham, how. ASakata, (you) were able. *f9lt,i. ^ Te, 

they; the other gods. ^ 5 : Cfchuh, said, f Ha. qtfl YafchA, just as. 
3f«WT: BadhirAh, the deaf. Asrinvantnh, though not hearing. 

«fKNl Srotrena, by means of the ear. sn«fa? PrAnena, with the help of the 
PrAna. HTof3: PrAnantah, living ; breathing. VAeha, by means of 

the organ of speech. 9^3: Vadantah, speaking. 9§J9T CliaksusA by 
means of the eye. ^ 9 : Pasyantah, seeing. 999T ManasA, by means of 
the mind faffar: VidvAmsah, knowing ; thinking. RetasA, by means 

of semen. sr5rRW3T: PrajAyamAnAh, generating. n# Evam, in this way. 
»wftfWT Ajtvifma, (we) have lived, Iti. iftsf fSrotram, the ear. 
Pravivesa, got into the body. J Ha. 

xo. The (deva of) hearing then went out. On being away 
(from the body) for a whole year and on coming back, he said, 
“ How were you able to live without me ? ” They said, “ Just 
as the deaf (live) (though) not hearing by the organ of the ear, 
breathing with Prana, speaking by the organ of speech, seeing 
with the eye, knowing with the mind, generating with semen; so 
have we lived.” Then the (deva of) hearing got into the 
body.—373- 

mantra VI. 1. 11. 

^ qrar mm 

nM?rr: inisN scret 

srcnipvwiT nfttaj f m: 

n w ii 

KUt Man ah, the (deva of) mind. 9VCT9 Uchohakr&ma, went out. f 
Ha. Wl Tat, that ; the mind, Samvatsaram, the whole year, srta 

Prosy a, being away from the body. WWU A gaty a, coming back. 
Uv&cha, said. WI Mat, me. Rite, without, Jivitum, to live, 

gpf Katham, how. WWR* Asakata, (you) were able. Iti. % Te, they ; 

the other gods. Oohuh, said. ^ C Ha. Tathl, just as. gwr: 

Mugdhfth, the idiots ; children of six months. Avidvftiisa^, not 
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knowing, fpTOf Manasa, by means of the mind, JTroiW PrAnena, with the 
help of the PrAna. Kioi^i PrAnantah, living; breathing. VAchA, by 

means of the organ of speech, Vadantah, speaking, OhaksnsA, 

by means of the eye. <TSf?fai Pasyantah, seeing. arHhg Srotrena, by 
means of the ear. V>^9: Srinvantah, hearing. RetasA, by means of 

semen. fllTPmun: PrajAyamAnAh, generating. vtf Bvam, in this way. 
sreftfactT Ajivisma, (we) have lived, Iti. inn Manah, the mind. 

srf*I^T Pravivesa, got into the body, f Ha. 

ir. The (deva of) mind then went out. On being away 
(from the body) for a whole year and on coming back, he 
said, “ How were you able to live without me ? ” They said, 
“ Just as the idiots (live) (though) not thinking by means of the 
mind, breathing with Prana, speaking by the organ of speech, seeing 
with the eye, hearing with the ear, generating with semen; 
so have we lived.” Then the (deva of) mind got into the 
body.— 374 . 

MANTRA VI. 1. 12. 

urnTO nriN qw^2|qT *g*tsFar: 

fsrf TO&rasftracftra 11 ^ h 

fo: Retah, the seed ; semen. 35?eKT*T Uchchakrama, went out. tf Ha. 
XU Tat, that ; semen, sfawf Samvatsaram, the whole year, Prosya, 

being away from the body. STrn?*T Agatya, coming back. 331^ frv&cha, 
said, mm Mat, me. Rite, without, Jivitum, to live. Katham, 

how. Asakata, (you) were able. Ifci. ^ Te, they; the other 

gods. frchuh, said, f Ha. aj«JT YathU, just as. Klib&h, the 

impotent people. Refcasd, by semen. 3T5nTFT*TTOT: Apr&j&yam&n&h, 

not generating. 5Tmw Pr&nena, with the help of the Pr&na. srrofcf: 
Pr&nantah, living ; breathing, V4oh4, by means of the organ of 

speech. Vadantah* speaking. Chaksu§&, by means of the eye. 

Pasyantah, seeing. Srotrena, by means of the ear. ’8'reftf: 

Sri^vantah, hearing. Manasa, by means of the mind. 

Vidv&ibsah, knowing; thinking, Bvam. in this way. arcftfccff 

A]tvi§raa, (we) have lived. ^firlbi; Retah, seme.fi; Pravivesa, 

got into the body, f Ha. * ■ ■ 
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12. (The deva of) the seed then went out. On being away 
(from the body) for a whole year and on coming back, he said, 
“ How were you able to live jvithout me ? ” They said, “ Just 
as the impotent people (live) (though) not generating by means 
of semen, breathing with Prana, speaking by the organ of speech, 
seeing with the eye, hearing with the ear, knowing with the 
mind; so have we lived.” Then the seed got into the body.——375. 

manbba VI. 1.13. 

OTcf rT^T ft 

qftr M II 

8 *%T Atha, then. WT Yath&, just as. Mah&suhayah, a big 

and good horse. Inara: Saindhavah, born in Sindhu. Patyi- 

fiasankiln, the tether pegs. Samvrihet, shakes off. tjqf Bvam, in 

this way. ^ Evam, just. 5WH: Pr&nah, the chief of the V&yus. 
TJtkramisyan, when about to go out. Im&n, these. SVT^TT^C Pr&nftn, 

the vayus, speech, etc. tfara^ Sambabarha, shook off. 5 Ha. If Te, 
they ; the speech, etc. 3^: flfchuh, said. * Ha. snra: Bhagavah, Oh 
venerable Sir. m M&, not. Utkramih, depart; go away from the 

body. r«ra[ Tvat, thee. sfcft Rite, without, sftRltf Jfvitum, to live, ;f Na, 
not. W 3 W:^aksy&mah, shall be able. ^ferlti. OTC Tasya, that ; who is 
superior to you all. ft Me, to me. sfei* Balim, offering. Kuruta, 

give. Sffftlti. frar Tath&, so. Iti. 

13. Then the chief Prana, on being ready to go off, shook 
off these vayus, just as a noble and good horse, born in the 
country of Sindhu, shakes off the tether pegs. ‘‘ Do not go 
out, Oh venerable Sir,” said they, “ we shall not, indeed, be 
able to live without thee.” “ Do you then offer oblations to 
me,” (said the Prana). “ So let it be,” (said the vayus).—376. 

MANTRA V I. 1. 14. 

^ snnorrsr *£? srf r*t rff t%- 

87 '* 
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37^ rSf qjT 37$qTq- 

qqqftq r# rf^TqrRqqtfft qftl q£T 37f J7*ITqft*ftq 
rq cTrSISITqftwfrft ft ftq?ft ft ST* f ft 

qf^ft^qsqSTI^fasq 37T#qqqf«7^l€sqWTftl 
qm $ft q f qi 37*qiq?q siref wrqft qiwf qft- 
Tjfftq^rft^^qr^r §5 ^Tftqt srfscr- 

«€Fq ^I^m^rqRlrqTqTq^^ftq cl^qqqjj* jsb% 

II W II 

*p& sr«jfl aT6wiq.il K n 

*7T S&, the aforesaid, qj^ V&k, speech. qqrq TJv&cha, said. q Ha. 
qq Yat, that. «T^ Aham, I. qftqr Vasisth&, the best of the dwellers, 
ttfa Aarai, am. qq Tat, that is because. ^ Tvam, thou, qfqg; Vasis- 
thah, the best of the dwellers. flfaAsi, art. t Vai, truly, ^fer Iti. qq 
Yat, that. %V( Aham, I. qfqqf PratigthA, the firm standing place, srftq 
Asmi, am. qq Tat, that is because. Tvam, thou, &fqq; Prafcisthah, 

the firm standing place ; firm footing. Asi, art. ^ Vai, truly. 

Iti. q§j: Chakguh, the eye. qq Yat, that. »rg Aham, I. q*qq Sarapat, 
wealth, qftff Asmi, am. qq Tat, that is because, c^f Tvam, thou. q*qq 
Sampat, wealth, «cfa Asi, art. ^ Vai, truly. qfq Iti. sflq* Srotram, the 
ear, qq Yat, that. «77f Aham, I. STTqqsf Ayatanam, the shelter. «fftq 
Asmi, am. q<jT Tat, that is because. c# Tvam, thou. qqqqq Ayatanam, the 
shelter, qfq Asi, art. £ Vai, truly, ^fq Iti. qq: Manah, the mindq^r Yat, that, 
qq Aham, I. snrrrfq: Praj&patih, the cause for generating, srftq Asmi, 
am. q^ Tat, that is because, cdf Tvam, thou, qqiqfq: Praj&patih, the 
cause for generating. qrfa Asi, art. q Vai, truly, ^fq Iti. ?q: Retah, 
demen. q U, oh. q*q Tasya, of such a nature. ^ Me, mine. % Kim, 
what, mif Annam, food, ft* Kira, what, qiq: V&salx, clothes. Iti, 
this was said by the Pr&na. W A, up to ; as far as. 8§vabhyah, 

the dogs, w A, up to. Kjimibhyah, worms. «n A, up to. 

S&PTfffiw Kitapatangebhyah, insects and flies. q^Yat, anything, 
Kiflcha, whatever. Idam, this. Supply sra# 1 Adyate, is eaten, 

Tat,that. ^ Te, thy. wf Annam, food. 9T Vi, and. «r<T: Apah, water ; 
the water drunk by them. «TTW: V&sah, clothes. Iti; so said the 

V&yus. *f: Yah, whoever. fWW Annasya, of PrAua.the chief of the 
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VAyus. Etat, this. Annam, food. Evara, in this way. 
Veda, knows, sifu Asya, his. a»sf»sf Anannam, improper food; pro* 
hibited food. 3 fnsf Jagdham, eaten. g Na, not. Bhavati, is. 0 Vai, 

truly. 5 Ha. Anannam, prohibited food. Parigrihitam, 

accepted. gg Tat, that. VidvA&sah, the knower. sfifiwt: ^rotriy&hi, 

the scholars of the Vedas. unf$l*tfg: Asisyantah, when about to eat their 
food. AchAmanti, sip water, g^T Tat, by that, by the sip of water. 

If! Etam, this. w«f Annatn, PrAna; the chief of tho VAyus. VRwf Anagnam, 
dressed ; clothed. $4g: Kurvantah, making. Manyante, think. 

gfRl^T TasmAt, therefore. Evam, of this. fh{gT«T VidvAn, the knower. 

Asisyan, when about to eat. AchAmet, should sip water. 

AsitvA, after eating. g Cha, and. stratifa AchAmet, should sip 

water. 

14. That speech said, “ l am the best of the dwellers, 
it is truly because thou art the best dweller.” The eye said, 
“ I am the firm support, it is truly because thou art the firm 
support.” The ear said, “ I am the wealth, it is truly because 
thou art the wealth.” The mind said, “ I am the shelter, it 
is truly because thou art the shelter.” The semen said, “ I 
am the cause of generation, it is truly because thou art the 
cause of generation.” (The Prana said), “ What are, then, 
the food and clothes of mine, who is such ? ” (They said), 
“ Anything whatever is eaten (by the beings) up to dogs, up 
to worms, up to insects and flies, this is thy food, and water 
is thy cloth.” No prohibited food is eaten by him, no prohibited 
food is accepted by him, who thus knows this to be the food 
of this Prana. The Vedic scholars who know this, take a 
sip of water when about to eat their food, and take a sip of 
water after finishing their eating; and they think that they are 
making thereby this Prajpa dressed with clothes. Therefore, who 
knows this, should take a sip of water just when about to eat, 
also should take a sip of water after his eating.—377. 

Here ends thejint Brdhmanam. 

MADIIVA’S COMMENTARY. 

VAyu was tho leader of the Deva*, without whom they were all 
unable to preserve their existence. The devas quarrelled over their 
superiority ; every one said—“ I am superior (to others)." Thus quar* 
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rolling, they went to the Lord NArAyana. The Lord said— <f Amongst 
you he must be regarded to be superior on whose departure the 
others will not be able to maintain their existence.” On hearing this, 
all the gods came back. They all went out of the body separately, 
one after the other, in order to ascertain which was their chief. 
Suparna, $esa, Rudra, Indra, Sftrya, &c., went out separately, one after 
the other, of the body of BrahmA, but the body did not become a 
corpse; the rest of. the gods remained in the body, even though one 
went out of it a time. When Pr&na was about to go out of the body, 
the rest of the gods could not maintain their position there. BrahmA 
cannot exist without Prana, and Prana cannot exist without BrahmA. 
They are mutually dependent upon each other; how could then the 
rest live without PrAna ? Then all the gods admitted that PrAna was 
their superior. 

Here ends the Bhdsya on the first Brdhmanani . 

NOTE. 

This Bribmanii is almost word fur word the same as Chapter V, Khanda I, of the 
Chhandogya Upanisad. So Madhva has not commented fully on this Biahmana here, 
because he has already done so in his Bhasya of the Chhandogya Upanisad. For facility 
of reference we reproduce that Commentary here. 

It is thu9 said in the Prabh&va :— u He who knows that the VAyu 
is the BeBt and the Oldest of all the Devas, becomes, on attaining mukti, 
the beat und the oldest among his equals." 

“ He who knows the Vayu as the Best of the Dwellers (Vasi^tha), 
becomes best among those who dwell near Him. He who knows Him as 
the firm rest (Prati 9 tha=stable), stays firmly in any one place that he 
may choose to stay in. (That is, lie can dwell in any place that he likes, 
and dwell there permanently, if so inclined.) Ho who knows Him as 
success, gets all successes, and he who knows Him as the home, 
gets home.” 

Thus the Vavu is the best, the eldest, the most neighbourly, the firmest, the richest and 
the Abode of all. 

“ The Great Vayu Himself is alone the Best, the Oldest, the most 
neighbourly, the most firm, the successful, the Abode. It is through His 
grace and, figuratively only, that Agni is called the most neighbourly, or 
that the Sun-god is called the most firm, or that Indra is called the 
successful, or that Rudra is called the Abode.” Thus it is in the PrabhAva. 

The Commentator next explains the word pratyaksa in the phrase Ato ha hahia 
pratyaksam. The word here dots not mean “that which is the object of perception,” 
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but that which is in every Sfnse (prati-f aksa), that which is the real agent in all the sen-e 
activities. 

This Pr&na alone performs all the functions of every sense, by 
taking up its residence in them (i.e., it works them from within) : and it 
is separate also from every sense. (Even without the help of the separate 
sense, Pr&na alone could have performed all that they do.) But though 
He is so able, yet it is His will that He works through the senses 
(in adult ordinary beings.) In infants under six months, all the 
separate functions of the separate senses are performed by (this Universal 
Sense) Pr&ua alone, through the manas : hence there is no memory of 
that period. 

Mind is unde* Radia. Hut in an infant under six months, Undid docs not take pos- 
session of the mind. Hence all psychic activities are performed dating that peiiod by 
Prana, alone. Consequently, there is no memory, for the ordinary Rudia* dominated mind 
does not enter into those activities. 

u Similarly, in the state of Turiya (tho Trance and Iteloaso) all 
perceptions tako place through Prana alone (and not through different 
senses.)” 

In the state of Mukti, the Sense-Devas vanish. It is through this Universal Sensory 
Piana that all sense functions are then perfoimed. Thus the examples of the infant and 
of the Released show, how Prana pel forms all sense-functions without the senses. Next 
arises the question, since the Rudra-controlled mind is not in Mukti, how does the man 
remember the woi Id experiences in that state? The organ of memory is not there, but 
memoiy still is active. 

“ The memory, however, (is retained) there (in Release) by control¬ 
ling tho Prana.” 

Piana being the stort-lumso of all memories, all niemoties ale lecovered in Mukti 
by controlling this Prana. P»ut how can any one conliol Pi.inn, who is the highest Being 
in the universe, next to God ? To this, the Commentator answers. 

“Tho phrase ‘ controlling the Pifina y moans getting Hia grace by 
entire devotion to Him. When Prana is thus controlled (i.e., becomes 
gracious), the manas is controlled, and consequently, all the senses. 
Thus it is irt tho same. 

[This explains tho memory of the Muktas : and telergy and other 
sense-activities of persons in a state of trance or catalepsy,] 

The Prana or Ana (as it is styled in this Upanisad passage) is called 
Pratyaksa, because He is in all tho sense organs. The word Pratyak§a 
would thus mean the Universal Sensory. 

jVoU .—In the Mate of Mukti, the Jlva is in his highest vehicle, called the Svarupa* 
indiiya, all other vehicles drop down before Mukti is reached. This Svarupa indfiya is 
the body of the Christ or Prana. It is through it that the Plana works; no lower deva* 
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can woik through this Svarupa-deha. But the Mukta is one who has obtained the grace 
of Prana, and hence through Fr&na recovers all his memories of past lives. 

The Sruti next says that he who knows Trana thus, to him everything is an object of 
food—he can eat everything. This is primA facie a paradox, for man can never eat every, 
thing. The man, therefore, could not have been referied to in this &ruti passage. 

“ Rudra is said to be the only person capable of having the full 
knowledge of Prana principally, therefore, he is the real All-eater : other 
persons can know Pr&na partially only, according to their capacities, more 
or less ; and so, secondarily, they are said to be also all-eaters. ” (Ibid.) 

The $ruti next mentions that food and garment are given to the Prana by the Devas. 
Was Plana without food, or dress before; and does he depend upon the Devas for his food 
and clothing? To this, it is answered, that Prana had all these, but it is offered to hint 
in the same sense as offerings are given to the Lord, to whom belongs everything. The offer¬ 
ing given to the Lord maiks the love of the giver, not that the thing given did not belong 
to the Lord front before. 

<c As to Visnu belongs all food and raiment and He is Independent 
of all : but men offer to Him pflja with these, because they stand in need 
of His help, and not that He has any need of these offorings; so the 
Devas in ancient time offered food and raiment to the Pr&na.” Thus it is 
in Karm&nupftrvi. 

The Sruti (mantra 2, khanda 2) says: “Therefore, wise people, when they are going 
to cat food, surround their food before and after with water. lie then gains a dress and 
is no longer naked. ” This primA facie W’ould mean that a man who performs the Aposana 
celemony at the time of eating, will get a dress in this life. That is not the meaning. 

u A person who drinks water both before commencing to take food 
and after finishing it, with the notion that such water forms the covering 
of the Pr&na, surely gets divine dress in Heaven and in Release. 99 Thus 
it is in the Prabhafijana. 

The »Siuti then says If you were to tell this to a dry stick, branches Would grow** 
and leaves ?»pring from it.” This miraculous powel of the Prana Vidya is tine only if 
the dry stick had the capacity to understand the Prana Vidya. Since the Jivas are in 
every object, a dry stick may have also a Jiva. If that Jiva Is capable of understanding 
the Pr&na Vidya, then this miraculous effect would occur. 

“If a stick that is deserving of this knowledge, hears of tho Prana 
Vidy&, then his branches would grow and leaves spring : and after that 
he (the Jiva in the stick) will get Mukti on obtaining the knowledge of 
Visnu. There is no doubt about it.” Thus it is in the Pr&na Samhifca. 

In kha.nda 2, mantra 5, is taught the mantras for offering horn a to the Prana, under 
the name of Jyestha and orestha. Then it is further said that he who offers oblations to 
Pr&na in this nvannei, becomes the oldest and the best. Lest one should think that one 
becomes so in this w'orld only, the Commentary explains it by showing that it is in the 
Uext world also that he becomes Jyestha, Sres^ha. 
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“ Having offered oblation to the Pr&Qa with the mantras, ‘Je^h&ya 
Sv&h& f * ‘ 5re$th&ya Sv&hft, ’ the worshipper, undoubtedly, becomes the 
oldest and the best among his peers, both in this world and the next: 
there is no qustion about it. ” (Ibid). 

Next comes a mantra, addressed to Sivitti, see khan^a 2, mantra 7, The subject* 
mattei of these two Khan das N, however, the Pi ana and his glorification. How is it that 
the sun-god Sjvitri is brought in here ? It looks irrelevant. 1 The Pi ana here is 
identified with Savitri, say some Commcntatois. The authoj' shows that Savitri here 
means the Creator, the Lord God Visnu Himself. 

The Rik “Tat Savitur Vrinlmahe Vayam Devasya Bhojanam,” 
means, “ We obtain (Vrinimahe Vayam) from the God S&vitri, i.c. 9 from 
the Creator of all, namely from Visnu, the bhojana which means pro¬ 
tection and enjoyments (of all sorts).” 

Tnfact, the word bhojana is here from the loot yb*. u j •• to protect, M “ to enjoy. ” It 

does not mean mere food, but protection as well, and food also is to be taken in its wider 
sense of “ all enjoyments.” 

The latter part of the Rik is u £restham Sarvadhatamam, Turam 
Bhagasya Dhimahi. ” The word bhagasya means, “of the Lord Vifnu, 
who possesses all lordliness, &c., in the shape of all perfect qualities.” 

The word 1 bhaga ’ literally means, primalily, loidliness and cognate attributes. Heie 
it means and includes all the m'y attributes which go to make one a Bhagavat. 

Turam means servant: and refers V4yu. ^restliam, the best; 
Sarvadh&tamam, of all supporters the highest. 

The whole Rik thus means:—“ We obtain from the Divine Creator 
protection and enjoyment. We meditate also on the servant of the Lord 
(namely, on V&yu), for he is the beat and highest among the supporters.” 

The Commentator now quotes an authority, for his above explanation. 

“ Having meditated on the V&yu, the servant of N&rftyana, as the 
best of all, may we get all enjoyments from Visnu, the Creator of the 
universe.” (Ibid). 


Second Brahmanam. 

MANTRA VI. 2 . 1 . 


«S ta $ gf ui strciita: vwnvuur 
u 3U3IUW Stats jraifvi uftarwwf 
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fnw $ fft * * sftqftgqrTqTgftr^qft fat- 

tiqrq n ^ h 

sn$<ffq: Aruneyah, the son of Aruui, who was the son of Aruna. 
$f3Npfcfl: Svetaketuh, Svetaketu. qNraHt PafichAl&nAm, of the (rulers of the 
land) of Pafich&la 9 . Parisadam, the meeting of the wise men ; 

assembly. VUSTHTIT Ajag&ma, went. ^ Vai, indeed, f Ha. m Sah, he 
Svetaketu. Parich&rayam&nam, being served by the dependents. 

It would mean better—who caused himself to be served by students, 
i,o„ who keep students. Jaibalim, the son of Jibala. 

Prav&hanam, Prav&hana. srnrnTJT Ajag&ma, came to. rf Tam, him; 
Svetaketu. TJdiksya, seeing. Kumara, Oh Kuraara; Oh 

youth. ^fcT Iti. Abhyuv&da, said ; receive, q: Sah, he, Svetaketu. 

Bho, yes, reverend Sir. Tti. sRigsTT^ Pratisusrava, said in 

reply, g Nu, is it. fqqr PitrA, by the father. argf^Tg: AnuSistah, 
instructed, «?faf Asi, thou art. Iti, so (asked the king), air Ora, 

yee. Iti. TTv&clia, said. 5 Ha. 

1. Once, Svetaketu, the son of Aruna, came to the assembly 
of the wise of the Panchalas. He came to Pravahana, the 
son of Jibala, who used to keep students. On seeing him, he 
received him saying, “ Oh youth.” “ Oh yes, my reverend Sir,” 
replied Svetaketu. “ Is it that thou art instructed by thy father?” 
(asked Pravahana Jaibali). “ Yes,” (replied Svetaketu).—378. 

MANTRA VI. 2. 2. 

ftqftq^FqT * ?ft%ft 
%r$T %I^r qq*iq$FCT ^ fft 
fqtqrq tr^T qqust q|fa: qq: qq: qq- 

Tgq q^fqT * fift %ft fqtqiq tc$T qftvqmi- 
Srqr&> ^qtqWTq: qqqqrqi *TcqT qqc«ITq 3 

fft %ft ttTqiq q*$T |qqTq*q qr qq: qftq^' 
fqqqxnr^q qr qf^r^T qT q*qft qftq^Fq 

fqqqTW qrfq ff q qf^shr: n*' l f ^qq 
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firapmug ^rTfiwsr i r w vs fo m- 

ftsrre w ^ w 

*W YathA, how ; by which way. fin: ImAh, these. JTSfr: PrajAh, 
people, srsfal: Prayantyah, when departing; when dying. 
Vipratipadyante, go to the particular places, according to their karma. 
£fc*f Yettha, dost thou know. ffa Iti. so asked PravAharia Jaibali. if 
Na, no. ffiflti. UvAcha, said (Svetaketu.) f Ha. 3 U, Oh, my 

son. qtn YathA, how; by which way. ftf Imam, this. tfNf Lokam, 
world, gif: Pnnah. again. Apadyante, come to ; return. *«r 

Vettha, dost thou know. ffar lti, so asked PravAhana. if Na, no. 

Iti. qq Eva, also. SRTO UvAcha, said. $ Ha. 5 U, Oh, my son. mtf 
YathA, how; why. 15 # Evam, in this way. gif: gif: Punah-punah, again 
and again. Prayadbhih, departing; dying. Bahubhih, 

by many. »r$T Asau, that ; the other. gfcpi Lokah, the world ; Paraloka. 
W Na not. SampAryate, is filled. ^r«f Vettha, dost thou know, 

ffh Iti, so asked PravAhana Jaibali. if Na, no. ffff Iti. g* Eva, 
also. UvAcha, said. W Ha. S U, Oh, my son. qffleqf YatithyAm, 

by how many. STTgWT AhutyAm, sacrificial offerings. gfff$t HutAyAm, 
being offered. snq: Apah, the Jiva, who has the body made of water, 
etc, gwtre: Purusavachah, what is called Purusa. f BhfttvA, 
becoming. 3fJJ?*?Tq Samutthaya, being born ; having been raised into 
life, Vadanti, act. sfrcST Vettha, dost thou know, if Na, no. 

Iti. i$q Eva, also. qqtq UvAcha, said, f Ha. 3 U, Oh, my son. 
twnrcr DeVayAnasya, for going to the gods. qq: Pathah, of the way. 
qfcq^ Pratipadam, means, qt V&- ifcq Vettha, dost thon know. fqijqiqW 
PitriyAnasya, for going to the Pitris or fathers. qt VA, or. qq Tat, 
which. $?qt KfitvA, doing, adopting. $qqi»f DevayAnam, for going 
to the gods. q*qr Panthanam, way ; path, qt VA. qfaqq'ff Pratipadyante, 
get. qt VA, or. fqqqt*f PityiyAnara, for going to the Pitfis or fathers, 
srfq Api, moreover. qf%: Riseh, of the Kisi. qq: Vaehah, the word, q 
Na, not. Srutam, has boen heard, ff Hi, indeed. qtf Aham, I. 
JT?qfqt MartyftnAm, of the mortal beings ; prescribed for men. $ Dve, 
two. Sritt, paths, fount PitrinAm, of the fathers. 33 Uta, and. 

$qiqt Dev&nftm, of the gods. ASri?»vam, have heard. (I!*qt 

TAbhyAm, by those two paths. Idam, this, for* ViSvam, the 
world, qq Tat, which, sfqyr AntarA, between. fotf Pitar&m, the 
father; the heaven, qrttf MAtaram, the mother: the earth, q Oha, 

88 
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and. ({Sift Ejat, moving. Samefci, unite ; come to the creation of 

BrahmA Iti, so asked Prav&hana Jaibali. Aham, I. *rei: Atah, 

on this point. ^ Ekam, one. Oha, even. ^ Na, not. Veda, 
know. Iti, so. Uv&cha, said (he). ? Ha. 

2. ‘‘ Dost thou know, ‘how these creatures (of the world), 

when they die, go to (other worlds) ?, (asked Pravahana Jai* 
ball). “ No,” said (Svetaketu). “ Dost thou know, Oh my son, 
how do they come back to this world?” “No,” said (he 
again). “ Dost thou know, Oh my child, why the other world 
is not filled, though many are going there again and again ? ” 
“ No,” said (he again). “ Dost thou know, Oh my son, how 
many times the offerings being offered up in the libation, the 
Jiva that has the body wrapped in water (and other elements), 
having been raised into life and becoming what is called a 
Purusa (Man), begins to act ?” (asked Pravahana Jaibali). “ No,” 
said (Svetaketu again). ** Dost thou know, Oh my son, the 
means of the path for going to the Devas or for going to the 
Fathers, by adopting which men get the path for going to the 
gods or for going to the Fathers ? Didst thou ever hear of 
the words of the Risi ? ‘ I have heard of the two paths of the 
mortals,—(one) for going to the Pitris, and (the other) for 
going to the gods. By those two paths this world that 
moves between the heaven and the earth comes to (within) the 
creation of Brahma?” (asked Pravahana). “ Not even one, do 
I know of this,” said Svetaketu.—379. 

mantba VI. 2 . 3. 

am* *15?* spm : n§- 

31* * stnmra fira* a* jferrSrcr smT %r 

qstis; gpf 

f R u 3 II 

W Atha, then. Qpf Enara, him ; Svetaketu. VasatyA, for 

dwelling near the teacher. TTpamanfcrayaBchakre, told. Jp9Tf?r 
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Kum&rah, the lad. Vasatim, dwelling at the house of the teacher. 

3HTg?iT An&drifcya, disregarding. Pradudrava, went away. 

Sah. he. ftatf Pitarara, to (his) father, WINTHT Ajagatna, came, rf Tam, 
him ; to his father. UvAcha, said, ^fer Iti. 3 ?* V&va, was it not 

that. Kila. STfT 5 ^ Bhav&n, thoii ; the respected sire. «f: Nah, us ; me. 
g*T Pur&, lately. %rg%ST^ Anusi?t&n, instructed. Avochat, said. 

Iti, so said Svetaketu. gifa: Sumedhah, intelligent ; Oh my intelligent 
son. Kathain, why, what is the matter, Iti, so said the father. 

RAjanyabandhuh, the fellow of a ll&janya, the pseudo-k§atriya. 
ITT M&, me. Pancha, five. JT^F^ Prasn&n, questions. Prakrit, 

asked. 5151: Tatah, of them. Ekafichnna, one. *f Na, not. Veda, 

(I) know. $f 5 T Iti. ?B 5 I 3* Katame, what. ^ Te, they ; those questions. 

Iti, so asked his father. Ime, these are those five questions. ^fa. Iti. 
JTaterfsi Pratik&ui, the sentences : tho words. Ud&jahara, repro¬ 

duced, repeated. 5 Ha. 

3. Then (Pravahana Jaibali) invited him to live (with 

him) as a student. The youth, disregarding to live as a 

student, went away. He came to his father and said to him, 
“ Was it not, my respected sire, that thou toldst me that I was 
fully instructed ?” “ Why, my intelligent son ?” (asked his 

father). ‘‘ That fellow of a Ksatriya asked^ me five questions, 
not even one of them could 1 answer” (said Svetaketu). “ What 
are they ?” (asked his father). “ They are these,” said he, and 
repeated the words (questions).—380. 

MANTRA VI. 2. 4. 

* tisrre 5rar **5# <=rm *rar farar 

3 ir^msr JT^5f53rr% ^ nteftT 

^ crem rc- 

5rf^T^T«( ^I^fTT Q* ftsuw sr< W3f5* 

jfitmm ? t % « $ « 

Sah, he ; the father. WTV Uv&cha, said. * Ha. m?f TAta, Oh 
my son. Tvam, thou. «t: Nah, from me. Tathft, exactly in that 

way. aisftw JAnith&h, shouldst know. «TOT YathA, in which way. 
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Ahara, I. ^ Yat, whatsoever. Kiflchana, anything. ^ Veda, 

know. <Wt Tat, that. «r(^ Aharn, I. Sarvam, all. gvf Tnbhyam, to 

thee. Avocham, have said. 3 Tu, bub, then, srff Prehi, come. W9 

Tatra, there ; to PravAkaija, Jaibali. IRffaf Pratitya, going. srgrew 
Brahmaoharyara, the life of a BrahmachArin ; student. Wt&r*: VatsyAvah. 
shall live (we both). Iti, so said the father. BhavAn, thou, 

ff Eva, only* Gaohohliafcu, do go. Iti, so said the son. g: Sat, 
that, Gautamah, Gautama ; the father. W5OTTJT AjagAma, came. 

99 Yatra, where. Jaibaleh, the son of Jaibala. PravA- 

kaijasya, of Pravahana. (Supply griham, house, after it.) W8 Asa, 
was. 9: Sah, he ; PravAhana. Tasmai, for him ; for Gautama. 9ISPT 

Asanam, a seat. *CTg?9 Ahritya, bringing. Gdakam, water. 

AharayAnoliakAra, caused to be brought, ire Atha, then. «(*& 
Asinai, to him, «fetf Argliyam, arghya. swr* Chak&ra, gave. £ Ha. 
?f Tam, him ; Gautama. 33TTW Uvacha, said (the King.) f Ha. *W^ 
Bhavate, respected, ^ Te, to theo. npTOT*T Gautam&ya, to Gautama. 

Varam, a boon ; a special grant, fgJN Dadmah, (we.) give ; (we 
promise), Iti. 

4. He said, “ My dear son, thou shouldst learn from me, 
exactly in the same way in which I know anything, all of 
which I have told thee. Come, then, we shall live a life of 
Brahmacharins (students), after going there.” “ Let my respected 
sire go alone,” (said the son). That Gautama went there where 
was the house of Pravahana, the son of Jibala, who brought 
a seat for him and caused water to be brought. Then he gave 
him Arghya, and he said to him—“ I promise a special grant to 
thee, respectable Gautama.”—382. 

mantka VI. 2. 5. 

W STTUfTT^T * 5^T s?f 2 

snwwiWTCUT 3 5rftT% n v* u 

Cs 

Sah, he ; Gautaina. Uv&cha, said, f Ila. cr^j Esah, this, f?: 

Varah, the boon. ^ Mo, to tne. srfhspcU Pratijnutah, promised, g Tu, but. 
nt Yftm, which. Vacbain, words ; questions. Kum&rasya, of 

the youth ; of my son. Ante, near. smiTOn Abhasathah, didst Bay. 

<sl Tam, that. it Me, to me. ffffc Brflhi, do say ; do explain. Iti. 

5. He said, Thou hast promised me this boon. Do 
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explain to me those words (questions) that thou didst ask that 
youth.”—383. 

MANTRA VI. 2. 0. 

?r: Sail, lie; Prav&hana. 3*1*3 Uv&cha, said, f Ha. nhm Gautama, 
Uli Gautama, a* Tat, that ; the questions to thy son. Daiveju, 

regarding tlio Devaa or gods. ^ Vai, indeed. M&nus&nfun, 

among men; among the worldly things. «C?3 Varesu, on the boons; on 
the grants, srffc Brfthi, speak ; ask. Iti. 

6. He said, “ That is, indeed, Gautama, about the gods ; 
ask of boons about worldly possessions.**—384. 

MANTRA VI. 2. 7. 

?j lisrmfafn^ Jit sroun 

CTcfRinif qftqW* *TT %T*srT^qtTW=rT*qT- 

sqqfNi * 

iTqTqjfsBtrqfsn^r h <® n 

Sah, ho ; Gautama. 3313 Uv&olia, said. ? Ha. ffaffr[**3W 
Hastiliiranyasya, of elephants and gold. ritafWlt Go-asvan&m, of cows 
and horses. D&sinam, of the female slaves. JT*tfT , 0t Pravarftn&m, 

of wrappers and garments. qfolHSt Paridhftnasya, of clothes. 3313# 
Up&ttam, getting possession. fasjtqff Vijnayate, is known. W>: Hahoh, 
possessed of many qualities. wfaqq Auantasya, everlasting, «Tq#3f3 
Aparyantasya, <>f the infinite Lord. *131*? Bhavati. thou. 3T3$I?3: 
Avadftnyah, miser ; not liberal. 3: Nah, us. «f*? Abhi, towards. *n Mh, 
not. *J,3 Bhftt, be. ffa Iti. Gautama, Oh Gautama, 3 : Sah, such ; 

if tliou art really desirous, eftif* Tirthena, according to the S&stra, or 
right method. The real meaning of word flfcf (Tirtha) is the .teacher. 
Therefore, it should mean as from a teacher, i.e., accepting me as thy 
teacher. lohehhast, wish, wish to learn. Iti. vf# Ahara, I. 

*T# 3 *?Bhavautam, to thee. Upaimi, come as a student, jpf Pftrve, 

students of former times. 3m V4ch&, with mild or polite words ; with 
words of vow. 3q«fftraT Upayantisma, became students. ^3 Eva, only, f 
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Ha. a: Bah, ho; Gautama. 3'TT’TSHfttqf Up&yanaklrfcy&, after uttering the 
words ; after taking the vow. 74TS Uv&sa, lived as a student, g Ha. 

7. He said—‘‘ My possessions of elephants and gold, 
cows and horses, of female slaves, of the clothes and garments 
are known to thee. Do not be niggardly towards me (about 
the knowledge) of the Lord (Ilari) who is Infinite, Everlasting 
and of many qualities.” “ Oh Gautama, thou art so earnest, 
wishest thou to know it according to the right method ?” (So 
asked Pravahana Jaibali). “ I come to thee (as a student),” 
said Gautama. The students of former times became students 
after taking of vows, so he, after taking vows, lived as a 
student.—385. 

mantra VI. 2 . 8 . 

raif f| rStar geFcPflff* urm*RT- 

11 c n 

Sah, lie ; Pravahana. 33TO Uvacha, said. * Ha. jftrW Gautama, 
Oh Gautama, c^f Tvaui, thou. 5f: Nah. us ; me. Ma, not. Yath&, 

suchwise. awtivq: Apar&dhyah, hold guilty. ^Cha, and. ^ Tava, thy. 

Pitamah&h, grandfathers. *T*ir Yatha, as well, Iyam, this. 

Vidya, knowledge, called Panohagnividy&. ^T; Itah, this ; this 
time, JJR? PurvaiD| before. Kasmimschana, any. Bruhmane, 

in a Bruhmaija. Yatha, rightly; in his pr >per form. *T Na, not. 

3319 Uvasa, lived ; there was 3 Tu, but Ahatn, I. at Tam, that ; 

that Pafich&gnividy&. 3 **T Tubhyam, to thee. 3 SWfiT Vakfyami, shall 
speak; shall instruct, fgr Hi, for. 3 Tu, but. Kah, who. tref Evam, thus. 
j|efaq( Br&vantara, speaking. 9?<U9W3q( Pratyakhy&tum, to refuse. suffer 
Arhati, is able, ffei Iti. 

8. He said, “ O Gautama, do not make me guilty 
(because I brought thy son’s ignorance to light) ; and let not 
thy forefathers do so as well. This science was not (known) 
in its proper form by any Brahmana before this time. But 
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I shall instruct thee this science ; who can refuse it to thee 
who speakest in this way ? ”—386. 

mantra VI. 2.9. 

^ %T%TST?pTRTO rRSCTT^cSC IJcf 

ssrgf stt|c§ %i^t umi 

wtmfa II < II 

nlaiT Gautama, Oh Gautama, sr§r Asau, this, site: Lokah, world. # 
Vai,'indeed. Agnih, the sacrificial fire; the eater. It is derived 

from 8*3 (Ad), to eat. <TSI Tasya, of it ; of that fire. Adityah, the 

sun. 159 Eva, only. Sainit, the fuel ; that which burns. 

Rasmayah, the rays, spr: Dhfimah, the smoke. *T?: Ahah, the day. 
Archih, the flame, %t: DiSah, the quarters. sfiTW Ang&rah, coals, 
embers. srafeTTfipfl: Avantaradisah, the within-lying quarters. 
Viaphuling&h, the sparks. Tasmin, just spoken. Efcasmin, 

in this, srjft Agnau, in the fire ; in the Lord Agni. ^*T: Dev&h, the gods ; 
the prosiding deities. Sraddhun, faith ; with faith, Juhvati, 

throw, flWT: Tasyah, that. Ahutyai, from the thing offered. The 

ordinary form is (Ahuteh). Somah, the moon ; of the moon. 

*13ff R&jA, the king. shraRl Sambhavati, come forth. 

9. “ Th is world, Oh Gautama, (is like the sacrificial) fire. 

The sun is (like) its fuel. The rays (of the sun) are (like) 
the smoke. The (light of the) day is (like) its flame. The 
quarters are (like) its coals. Within-lying quarters are (like) 
its sparks. In this aforesaid fire, the devas offer their oblations 
(with) faith. From that offering thrown, does the moon, the 
king (of the forefathers), come forth.”—387. 

/Vote .—The above is the literal interpretation of the veise. Uul for the tiue meaning of 
the verse, see p. 334 of the Chhandogya Upanis.ul (S. II. II., Vol., TII), which is reproduced 
below. 

The Lord in Heaven appeals as the Sun,- which illumines the whole heaven : and is 
therefore likened to Samit or fuel. Samit also means the Highest manifestation of the 
I„ord in Heaven. Technically, it is Naiayana. The teiror-inspiring foirn of the Lord in 
Heaven is Vasudeva, the Rays that proceed from the Sun ; all evil is destroyed by the 
vibration of these ray.*- ; the day in Heaven L the Sankarsana and called archih or light 
or the adorable: the moon in Heaven is Pi ad yumna aspect of the Lord, the stars in Heaven 
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are His Aniruddha form. Thus the Lord presides in His five forms in heaven. The five 
forms are called by various names which have come to apply to fire-altar and its accessor¬ 
ies. Thus 

Saniit=fuel=the Summit, i.e., Nariyana. 

Dhuma~smoke===the Awe inspiring, i.e., V 2 sudova. 

Art his= flame or light=the Adorable, i.e SaAkarsana. 

AAgira=the live-coals=the Thriller, i.e., Pradyumna. 

Visphulinga=the sparks=lhe Inspivev, i.e., Aniruddha. 

The sun, moon, stars, day and rays in heaven are all foiros of the Loid. 

MANTRA VI. 2. 10. 

«TTST?JTTTrTO rl^T 

tsn: ?T5»T*T rT^T 

3% U li 

iftfOT Gautama, Oh Gautama. Parjanyali, cloud. $ Vai, indeed, 

wfa: Agnih, the fire, a** Tasya, of it. Saravatsarah, the year, 

tlftm Samit, the fuel ; he who burns, 'WSTTPn Abhrani, the clouds, spr: 
Dhfimah, smoke. fiwyt Vidynt, lightning. Archih, the flame. amjfJr: 

Aianih, the thunderbolt. AngArah, the coals. Jp^sprrHrAdtinayah, 

the thunders. firejfefm: Visphulingah, the sparks ; the all-pervading 
Lord, Tasmin, the aforesaid, Etasmin, this. sw) Agnau, in 

the fire. Dev&h, the gods ; the Devas. Soraam, the moon. ?nmf 
R&jAnara, the king. Juhvati, throws, s^t: Tflsyah, that. 

Ahutyai, from the thing offered, ffe: Vristilj, the rain. qtrcft Sam- 
bhavati, becomes ; springs forth. 

io. “ Oh Gautama, Parjanya is (like) the fire ; the year 
is (like) its fuel ; the clouds are (like) the smoke ; the lightning 
is (like) the flame ; the thunderbolt is (like) its coals ; the 
thunders are (like) its sparks. In this aforesaid fire, the gods 
offer Soma, the king of the forefathers. From this offering 
does rain spring forth.”—388. 

MANTRA VI. 2. 11. 

3T*T % %T$TSTTpnrm 

©S 
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thrift ^t: rren 

11 w » 

Gautama, Oh Gautama, wf Ayam, this, s&p: Lokah, world; 
the earth, srfir: Agnih, fire ; the sacrificial fire. ^ Vai, indeed, Tasya, 
of it. sfasft Pp ithivi, the earth, cjsf Eva, only. Samit, fuel. «S>: 

Agnih, fire ; the sacrificial fire, £«?: Dhfimah, smoke. R&trih, the 

night. Archih, the flame ’gsjpn: Chandram&h, the moon. sfniCTt 

Ang&r&h, the coals. Naksatrani, the stars. Visphulifig&h, 

the sparks. fffqnf Tasmin, the aforesaid, tjaffcraf Btasmin, this. wr| Agnan, 
in the fire, ^r: Dov&h, the gods, Vristim, the rain. Juhvati, 

throw as an offering, Tasy&h, that, «ng?*l Alintyai, from the thing 

offered. W«f Annam, food. Sambhavati, springs forth. 

11. “Oh Gautama, this world is (like) the fire; this 
earth itself is (like) its fuel ; the fire is (like) its smoke ; the 
night is (like) its flame ; the moon is (like) its coals ; the stars 
are (like) its sparks. In this aforesaid fire, the gods throw 
rain as an offering. From this offering does food spring 
forth.”—389. 

mantra VI. 2. 12. 

3tTST?FTTtm 

^STT 5j|f% rrem STTJr^ U ^ II 

tffcf*? Gautama, Oh Gautama. JW: Purusah, the Purusa ; the man. 
^ Vai, indeed, arfh: Agnih, the sacrificial fire. Tasya, of it. 

Vy&ttam, the open mouth, cr^ Eva, only. *?fir?T Samit, fuel. 5IPIF: Prfinah, 
the Prfina. VJIT: Dhfimah, the smoke. V&k, speech, Archih, the 

flame. ■sg*. Chaksuli, the eye. stnfCT: Ang&r&li, the coals, Srotram, 

the ear. Visphuling&h, the sparks. fffw 5 ! Tasmin, the aforesaid. 

Etasmin, this. STlft Agnau, in the sacrificial fire $9T: Devfih, the 
gods. Annam, the foojl. Juhvati, throw as an offering. 939T: 

Tasyfih, that. JLhutyai, from the thing offered, Retah, the 

semen. Sambhavati, springs forth. 

12. “ Oh Gautama, the Purusa is (like) its fire; his 
yawning is (like) its fuel ; the Prana is (like) its smoke ; the 

89 
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speech is (like) its flame ; the eye is (like) its coals ; the ear 
is (like) its sparks. In this aforesaid fire the gods throw the 
food as an offering. From this offering docs semen spring 
forth.”—390. 

MANTA VI. 2 . 13 . 

U&t Hsfrat stw^t 

rr*qt vnjct 

q^r: ftrq^ II ^ II 

tlfolf Gautama, Oh Gautama. 3ft<?T Yos&, woman. ^ Vai, indeed, 
ufe: Agnih, the sacrificial fire, Tasyah, her. Upasthah, the 

haunch. qsc Eva, only, Samit, the fuel, Lomani, the hairs. 

Dhfimah, the smoke, qlfsr: Yonih, the organ of generation. 
Archih, the flame. Yat, which. Antahkaroti, co-habitation. 

^ Te, they. sfflTtt: Aflgar&h, the coals, srfarf^f: Abhinand&h, the fits of 
enjoyment. fasjff&nT: Visphuling&h, the sparks. Tasmin, the 

aforesaid. Etasmin, this. auf)’ Agnau, in the sacrificial 

fire. Dev&h, the gods, fo: Retail, the semen, Juhvati, 

throw as an offering. 3CTT: Tasy&h, that. STTfr^ Ahutyai, from the 

thing offered. 3 ^: Purusah, the man ; a being. Sambhavati, 

springs forth. Sah, he. oflqfa Jivati, lives. YAvat, as long as. 

Jivati, lives, mr Atha, again, Yad&, when, Mriyate, 

dies—891. 

mantra VI. 2 . 14. 

T ra- 

q?I§r§q*%T 

wwsrofc qqqra « \v u 

W Atha, then, tpf Enam, him ; the dead. Agnaye, to the fire 

(the funeral pile). Haranti, take ; carry, aw Tasya, his ; of the 

dead 9 i.e., in which the dead body is burnt. Agnih, the fire, Eva, 
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only. Vffa: Agnih, the sacrificial tire. Bhavati, is. Samit, fuel. 

3 rffl 3 Samit, the sacrificial fuel. Dhfiraah, the smoke, vyi?: DhAmafc, 
the smoke. wf^: Archih, the flame, : Archih, the flame. SU’flfTT: 

Angar&h, the coals, Ang&rah, the coals. Visphuling&h, 

the sparks. Visphulihg&h, the sparks. Tasmin, th© 

aforesaid, Etasmira, this. sijft Agnau, in the sacrificial fire. 

Dev&h, the Devas ; the gods. 3 W Purusarn, the Purusa ; the jtva. 
Juhrati, throw as an offering. aWT: Tasy&h, that. angr$ Almtyai, from 
the thing offered. gw: Purusah, the Puru?a ; the being. WtpRgof: 
Bh&svaravarijah, of luminous colour; of radiant splendour. 
Sambhavati, springs forth. 

14. “ Then, they (the Fitviks) take him to the fire (the 

funeral pile). His fire is the fire (of the sacrifice), the fuel, 
is (the sacrificial) fuel, the smoke is (the sacrificial) smoke, 
the flame is (the sacrificial) flame, the coals are (the sacrificial) 
coals, the sparks are (the sacrificial) sparks. In this fire, just 
spoken of, the gods throw the Purusa as an offering. From 
that offering, does a Purusa of bright colour spring forth.”—392. 

MANTBA VI. 2. 15. 

|sr- 

^3 mv. srafor 

star 3*^?%: w Vi u 

^ Te, those. % Ye, who. Etat, this ; the fire, Evarn, in this 

way ; in the way described above, Viduh, know. ^ Oha, and H 9 ft 

Ami, these, ^ Ye, who. Aranye, in the forest. ^raddh&m, 

with faith, Satyam, Truth. The word stands for Brahman. 

Up&sate, meditate .on. ^ Te, they both. Archih, flame; the 

world of flame. Abhisambhavanti, get to. Archipah, 

from thd world of flame. 3 T$j Allah, to the world of the day. Ahnah, 

from the world of the day. STTCRfjTBtHMif Apflryara&napaksam, the world of 
the bright fortnight. ApAryam&napaks&t, from the woH<i 
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of the bright fortnight. YAn. those, SanraAsAn, six months; 

the World of UttarAyana. Adityah, the sun. 3^ Udaii, towards 

the north, qftf Bti, goes, MAsebhyah, from the months; from the 

world of the UttarAyana. Devalokem, to the world of the gods. 

DevalokAt, from the world of the gods, Adityam, to the 

world of the sun, tfrf^qrq AdifcyAt, from the world of the sun. 
Vaidyutam, to the world of the lightning. JTTqq: MAnavah, beloved of 
Manu or God, viz., VAyu. From if^ (Man) to know. 3^*; Purusah, a high 
personage, viz., VAyu. TAn, those. VaidyutAn, gone to the 

world of the lightning, qpq Etya, getting. BrahmalokAn, to the 

world of the Brahman, or of BrahtnA. iflfqfa Gamayati, makes go. 
Tesu, those, Sfgreftita Brahmalokesu, in the worlds of the Brahman. £ Te, 
they. q*T: ParAh, the blessed ; exalted. sN Tesu, those. 
Brahmalokesu, in the world of the Brahma. q?rqft: PaiAvatah, as many 
years as in the life of the BrahmA. Vasanti, dwell, *Nt Te§Am, their, 

if Na, not. 3*TCTtfaf: PunarAvrittih, coming back to this world. 

Note .—Compare this Mantra with Chh. Up., IV. 15. 5. and V. 10. r. 

15. “ Those who know this thus, and those who in some 

forest (secluded pleasant spot) meditate, with faith, on Truth 
(/.<?., Brahman), go (after, death to) light, from light to day, 
from day to the light half of the moon, from the light half 
of the moon to the six months when the Sun goes to the 
north ; from that to the Devaloka, from the Devaloka to the 
Sun, from the Sun to the Lightning ; There a high personage, 
the beloved of God (viz., Vayu) leads them to the world of 
Brahma. The blessed ones live there eternally (for as many 
years as is the life of Brahma); of them there is no rebirth on 
this earth.”—393. 

MANTRA VI. 2. 10. 

3TO § qffa rR^T % ^TOW- 

q^nqiT^qqqT^q%aTTig[rq qra 

fqqSupi^^ % inwnwf cfT&^’sr ^art 

vi^RFrl %qf qqi 
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% qfaqf 

\ ^ 

% yi: 'gsm*^ ^t 
^teTOcjcsrTfsR^ 35r^srRqf^3r^s«r q ^ 
qr^n^t 5T ^T: qrT^T qf^ ^sg^q- u ^ u 

sf?t ^ fgccft4 HTsnjjj^ii ^ n 

W Atha, on the other hand. ^ Ye, who. 35jfa Yajilena, by the 
sacrifice. SJRfcr Danena, by giving away gifts to deserving persons. SfTOf 
Tapas£> by penance, Lokan, the worlds. Jayanti, get. # 

To, they. EpH Dhflmatn, the world of smoke. Abhisambha- 

vanti, get to, Dhurnat, from the world of the smoke. R&trim, 

to the world of the night. R&treh, from the world of the night. 

Apaksiyamanapaksam, the world of the dark fortnight. 
wq^q*?n!|q$rffi[ Apaksiyam&napaksat, from the world of the dark fortnight. 

Y&n, those. Sanraas&n, six months ; the world of Dak§in&yana. 

Adityah, the sun. Dakgine, towards the south. Eti, 

goes. Masebhyah, from the world of the Daksin&yana, 

Pitrilokam, to the world of the Pitris or Fathers, Pitrilok&t, 

from the world of the fathers. Ohandram, to the world of the moon. 
^ Te, they. ^ Chandram, the moon. STT*3 Prflpya, getting. W3 Annam, 
the food. Suffer Bhavanti, become. *WT Yatha, just as. Somam, 

soma. - *r3rr?f K&j&nam, the king. Apy&yasva, do increas e, 

Apksiyasva, do decrease. jfRf Iti, just in the same way. ^3T: 
Devah, the gods, 3T^Tan, such ; those that have gone to the world of the 
moon. 33 Tatra, there ; in the world of the moon. *?5T3f3 Bhakgayanti, 
eat; consume. 33 Tatra, there; in the worlds of the gods. ^ Evam, in 
this way. En&n, them. Wjpffa Bhaksayanti, eat; consume; make 

them eat ; make them consume their past actions. 3?T Yada when, 
Tesim, their ; those that have gone to the world of the moon. 33 
Tat, that; the past actions, or Adri^ta. qsftfa Paryavaiti, comes to an 
end. W Atha, then. Imam, this. err$r$t Ak&Sam, Ak&Sa. flRdfiUTO*^ 
Abhini§padyante. get to. 3RPTSTT3 Akas&fc, from Ak&sa. 3T«$ VAyurn, to 
the world of VAyu. 3T^T: VAyoh, from the world of VAyu. ffte* Vristiur, 
to rain. 1 ^: Vristeh, from rain. Pfithiviin, to the oartb. $ Te, 

they, fcfirif Prithiviin, the earth. ST«I Prftpya, getting to. Aunam, 

food, Bhavanti, become, it To, they, jsf: Punah, again. 

PurusAgnau, in the fire of man or being. HAyante, are ofEered. 391 

Tatah, hence. YosAgnau, in the fire of woman. JAyante, are 
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born, % Te, they ; those that work. Lokfto, the worlds, aft Prati, 

towards. 3Wlf*W Utth&yiniih, ready to stJr. ^ Te, they ; those 
that have entered into the world of creation, Evam, in this way. 

erg Eva, just. #rs| Ana, following ; following the results of their deeds. 

Parivartante, come again and again (into the world of creation). 
«l«t Atha, on the other hand, k Ye, those. Etau, these. qsnsff 

Panthanau, two ways; the way of Vidyi, aud the way of Karma, w Na, 
not. ftj: Viduh, know, $ Te, they, aftzr: Kit&h, the worms, <?cf*IT: 
Patafig&h, the flies. ^ Idara, this. Yat, that. Dandasukam, 

the biter; the serpent, etc. 

16 “ On the other hand, those that conquer the worlds 
by means of sacrifice, giving away gifts, or by austerities, get 
to the world of smoke. From the world of smoke (they get 
to) the world of night. From (the world of) night to the 
world of the dark fortnight. Form the world of the dark 
fortnight to the world of those six months (called Daksiniyana), 
when the sun goes towards the south. From the world of 
these months to the world of the Fathers. From the world of 
the Fathers to the world of the moon. Getting to the world 
of the moon, they become food. Just as in a sacrifice, the 
sacrifices drink the King Soma, saying “ Do increase ; do 
decrease,” just in the same way, then the gods eat there 
(make them serve there), and (there the gods do make) them 
(eat,—consume the fruits of their actions, telling them— 1 * Do 
increase and do decrease”). When that (world) of theirs comes 
to an end, then they get to this Akasa, from the Akasa they 
(get to) Vayu ; from Vayu to rain, from rain to the earth ; 
on coming to the earth, they become food. They again are 
offered up in the fire of man ; then they are born in the fire 
of women. Ready to start their evolution in this world, they 
thus come again and again (into the world of creation), following 
the results of their deeds. On the other hand, those that do 
not know these two paths, become worms, flies, or those which bite 
(such as serpents, gnats, etc).”—394. 

Here ends I he second Brdhmanam . 
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NOTE. 

This Bt&hraana is almost a repetition of C5hhfi,ndogya Upanisad, 
fifth Adhyaya. Hence Madhva has not commented on it elaborately 
here. His commentary on it here is mixed up with his commentary on 
the next Brahmanam. That commentary, therefore, will be given under 
that Brahmanam. Here we reproduce the commentary on similar topics 
from the Chh&ndogya Upanisad. 

The doctrine of Five Fire*, appertaining to the Para Biahman, in order that men may 
acquire viaragya or indifference, and the two paths—the Devayana and the Pitriyana—are 
now desciibed. The five Agnis aie not Svarga, &c., but the Lord Himself in Hi? five as¬ 
pects. If the Five Fires meant svarga, astral, &c., then this doctrine would also be a 
teaching about the phenomenal, and not a Bruhmavidya. But the Upanisad says that 
it is a Brahma vidya, for the knower of it goes to Devayana, from which there is no 
return (see Khanka tenth—ye ittham viduh, &c.), and so Agnis here cannot mean Svarga, 
iSic. This Panchagni Vidy 3 relates to the Supreme Lord, and this the Commentator proves 
by quoting the well-known SdnnvSamhita. 

It is thus written in the S , ima-SaHihit&:—"The words Dyu, Parjanya, 
Varsa, Purusa and Yo§& are the five forms of the lord, namely, 
N&r&yana, V&sudeva, Sankar^ana, Pradyumna and Aniruddha, respec¬ 
tively. These are called the Five Agnis. The word Agni is derived 
from y&d to eat, or from yaga + ni, the mover of the immobile, or from 
,/a+pani, never moving. (It thus means: 1. The Eater or Destroyer. 
2. The Mover of all immoveables. 3. The Never-Moving). 

Thus (i) = W-f fa = «tfor, the eater. (2) S?IT (that which by itself is immobile) 

-f t,le Mover of the Immobile. (3) (not) -f S + fa =**—H+fil 231 

Unmoving. 

Every Agni has samit, dhuma, archis, angara and visphulinga—namely, fuel, smoke, 
flame, live-coal, and spark. But, as Agni does not mean here the physical fire, but God, 
so these word* samit, &c., do not mean fuel, &c\, but are the names .of the five mani¬ 
festations of the deity—namely, N&rayana, Vasudeva, Sankarsa,na, Pradyumna and 
Aniruddha. 

Visnu is called Samit, because He is super-excellent. (Sam = super, 
it = edha = exoellent). He is called dhfima, because He causes all 
evil-doers to tremble. (dhu = to tremble). He is called archi9, because 
He is the mo9t adored. (Aram = most, chita = adored). He is called 
angura, because He delights in the bodies of all jivas. (Ahga= limb or 
body. Ratiosdelight, or because He takes delight in His own body). He is 
called visphulinga, because He flashes on the wise, in diverse ways 
(vi = diverse, sphurana^flashing on the mind). 

Thus samit—which# by the bye, is the same word etymologically as the English word 
Summit—means the Highest or the Most High ; dhuma=*the Awe-inspiring, the Terrible; 
archis=the Ever-Adored ; apg 3 ra=the Thriller ; visphulinga=the Inspirer. 
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Moreover, Lord Visnu has again five forms, as NArayana, VAsudeva, 
Sankarsana, Pradyurana and Aniruddha. 

Every Agni has five forms. Thus the five forms of the first Agni are called aditya, 
rasmi, ahar, chandra and naksatia, generally meaning the sun, the rays, the day, the 
moon and the stars. Put as forms <>t the Lord, these woids have different meanings 
here. 

He is called Aditya, because He takes up or attracts everything 
(such as the lives of men, &c). He is called rasmi, because He is joy 
and delight (ra = delight, 6a = joy or wisdom). He is called ahar, because 
ignorance cannot overpower Him (A = not, Ha = to kill or overpower, 
from yhan to kill). He is called chandra, because He is supreme 
happiness (,/chand = to gladden). He is called naksatra, because He 
has no ruler above Him (Na = not, Ksatraesprotector, ruler.) 

Thus aditya=the Attractor ; rasmi—the delight-giver ; ahar—the untouched by Evil, 
the Kver-wise Omniscience ; chandra=the joyful ; nak«atra=omnipotent. Thus these 
five words denote the five Primary attributes of God, namely, All-beautiful (attractor), All- 
compassionate (because giver of joy), Omniscient, All-Pliss, and Omnipotent. 

Similarly, the words vayu, abhra, vidyut, asatri, hraduni are used with regard to the 
second Agni. They generally mean ait, cloud, lightning, thunderbolt and thundering. Put 
here they describe the five attributes of God. 

Visnu is called vAyu, because He is essentially wisdom and life 
(Vft=. wisdom, ayus = life). He is called abhra, because He is the support 
of waters (Ap=water, bharana = support). He is called vidyut, because 
He enlightens all (Vidyotana = enlightened, illuminating). He is called 
afiani, because He eats up all (A6ana = to eat). He is called hraduni, 
because He is always cheerful. 

Thus vayu—Wisdom and Life, abhra—support off waters, vidyut —the illuminator, 
asani=the Eater, hijcluni=the everhappy. 

With regard to the third Agni, similarly, five words are used, namely, sanrvatsara, 
akasa, ratri, dik and avantara-dik, ordinarily meaning, the year, the ether, the night, the 
quarters and the intermediate quarters. Put, as appellations of God, they have different 
meanings. 

He i9 called Samvatsara, because He causes delight to all children, 
or because He enjoys and dwells in all (Sarn = all, Vasa==dwell, Ra = 
enjoy : or Sam=.all, Vatsa = calf or child, Ra = delight). He is called 
AkAsa, because He illumines all (A = fully, KAAa= illumining), He is 
called RAtri, because He gives delight (Ram = delight, trAti = dadAti = 
gives). He is called dis, because He teaches the supreme truth (dis = to 
teach). He is avAntara-di&, because He teaches the secondary truths. 

Thus samvatsara=the perfect enjoyer in all ; Ik3sa=the perfect delight; ratri=the 
giver of joy, dii=thc Teacher of the highest truth avantaja-dis=the Teacher of the 
lower truth, 
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Similarly, with regard to the fourth Agni, the five words used are vak, prana, jihvS, 
chaksu, and irotra, ordinarily meaning, the speech, the bjeath, the tongue, the eye and 
the ear. Hut when applied to the Lord, they have cliffei ent meanings. 

He is called v&k, because He is the Word. He is called prAna, 

because He is the Life and Leader (pr&na=to lead forward). He is called 

Chaksu, because He is Albseeing. He is called &rotra, because He 
hears all. He is Called JihvA, because all oblations ( homo ,) are offered to 
Him, or because Ho is the Great Sacrificer. 

Thus vak=thti Word; Prana=the Guides Chaksu=the All-seeing; $rotra=the All- 
hearing; Jlhva=the offering, the ^crifice. Similarly, the woids mentioned in the fifth* 
Agni have different meaning's. 

He is called Upastha, because He is near to all (Upasth aw standing 

near, because He is in the heart of all jivas). He is said to persuade, 

because He is the great Conciliator. He is called Yoni, because He unites 
(Yuj = to unite) all. He is called Antakrit, because He draws every one 
within Himself at Pralaya. He is called Nandana, because He is delight. 

Five things are mentioned as five Agnis : namely, Asau Lokali, Parjanya, Prithiv!, 
Purusa and YosS, ordinarily meaning, the World (Heaven), the Rain-god, the Karth, 
the Man and the Woman. Hut here they are names of God. 

The Lord KeSava is called Asau Lokah, because He is in PrAna 
(asu»Pr&na and asau is locative singular of asu), and because He is 
illuminer (loka = to illumine). He is called Parjanya, because He is the 
Creator of the Great (jan = to produce, paramo great). He is called 
Prithivi, because He is vast (pratha = vast expanse). He is called 
Purusa, because He is abundance, and from Him id all abundance 
(puru=abundance). He is called YosA, because He is served or wor- 
shipped by all. ( Yosya = served, loved or worshipped). Thus it is in 
the SAma-Samliitft. 

In Chh. Up., khanda tenth, mantra six, is described the descent of the soul from higher 
planes. It is said there : 4< Having become a mist, He becomes a cloud, having become 
cloud, He rains down. ” Apparently it would mean that the soul had become a cloud, a 
mist, fkc. The Commentator corrects this misconception. 

The phrases, like “ He becomes smoke , 99 tl He becomes a cloud, 99 
mean that the sou) (jiva) dwells in smoke, dwells in cloud, &c. (He 
moves when the smoke, or the cloud, &c., moves ; He remains stationary 
when his habitat is stationary. It does not mean that He becomes 
identical with Smoke-god or Cloud-god, or Smoke-matter or Cloud-matter). 
Because the wise alone attain the status of becoming the presiding deity 
of smoke, cloud, &c. (The Mukta Jtva alone becomes an AdhikAtf 
Purtisa—a cosmic agent, a ruler of the cloud or of rain, Ac., and fiot 
ordinary pious men). 


90 



7 u brihadaranyaka-upAnisad. 


The word Parjanya has been explained in the above quotation as the Pro—creator. 
The Commentator now explains in his own words, how Parjanya means, etymologically* the 
Great Father. 

The word Parjanya means the Creator (janya) of the Great, 
(naqaely) of the four-faced BrahmA, hence He is called the Great Father. 

The Lord Hari, in His five-times five forms, dwells in the Sun, &c. 
The heaven and the rest get their names of dyu, &c., because the Lord, 
by dwelling therein, gives His name to it. 

(The Lord, for example, is called dyu, “the Shining One.” The heaven is called dyu, 
because the Lord Dyu dwells theu*. Thus the twenty-five objects mentioned in this 
Panch&gni Vidya, are named after the Lord, and not that the Lord is named after them. 
These words are not primarily the names of objects, but names of God; in other \tfords, as 
rudhi words, they are God-names. Secondarily, they are names of objects.) 


sisnun i 

Third BrXhmanam. 

MANTRA VI. 3. .1 

q$r*q qqqTf 

sn qqfqq WTqtfq WXr? qftfosqTfiqq- 

qqqiqiq qn^qT^rfT^q^ q**$?q q^qT 

qsftq 5fftfqqTq5%T ^qTqrqfq SfTcX^feiqojt 
pfox q^q^q qsiwq i mn^q svtira % m 

q*TT: qf: *qi|T i qr fqq^r^Sf 

ffq I rTT cST qq*q qi*qT q% q&JTq- 
qfaf*> *s[Tf T II \ II 

Sah, he, qt Yah, who. KAinayeta, would wish. Mahat, 

greatness; prosperity in this world as well as in the next. RT*39Tq(' 
PrAprrayAm, may (I) get, 3[i^r^ DvAdasAharo, for twelve days imme¬ 
diately preceding the appointed day of sacrifice. qqggqcft Upasadvrat|, r 
taking the vow called upasat, when he is chiefly to live or* milk oflly,. 
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Ijjqf BhAfcvA, becoming. 3^5 Udak, towards the north. Ayane, at 

the time of progress of the sun. W!gqiTB!iq$rcT ApftryamAnapaksasya, of 
the bright fortnight, when the moon increases. PugyAhe, on an 

auspicious day. PuiksAn ak§atrena, at the time when a malo 

asterism is in the ascendant, (an asterism under which male children are 
born). Audumvare, made of the wood of udumvara, or, conglo¬ 

merate fig-tree. Kamse, in a cup made of bell metal, m VA, or. 
Chamase, in a (drinking) cup ; in a spoon, Sptfqxf Sarvausadhan, of all 
herbs, f.e., of the ten kinds of grain, rice, barley, &c. This is the vedic 
form of fTtfoafart Sarvau§adhinAm. PhalAni, fruits, $fei Iti, 

etc. Sambhritya, collecting. qf?g;^r Parisamfihya, uniting 3 

mixing together. qftfspcq Parilipya, sprinkling the place of offering with 
water. Agnim, fire; sacrificial tire. SqOTTOTq UpasamAdhAya, 

lighting; kindling, qfaafcf Paristfrya, spreading the kusa grass. sttfeiw? 
Avritajyam, ghee covered, [in a vessel.] STSfieq Samskritya, cleaning or 
making pure, Mantliara, paste, powder, mash. Samniya, placing 

near, Juhoti, offers up into the fire. JAtavedah, oh fire. 

This word consists of 3TF3: JAtah, all, and vedafc, knower. So the 

word means the Lord in the fire who knows all. Tvayi, in thee. 

qT^cf: YAvantah, all those. DevAh, gods, f&fa: Tiryafichah, crooked; 

adverse. g^TOT Puru§asya, of a man ; my. q»KTT3t KAmAn, the objects of 
desire, fr'fir Ghnanti, destroy ; stand in the way of, Tebhyah, to 

them ; to those gods. Aham, I. BhAgadheyam', portion [of 

ghee], gjflfir Juhom^ offer. ^ Te, they, <jgr: TriptAh, being satisfied. 
ITT Ma, me. tflf: Sarvaih, all. KAmaih, with the objects of desire. 

rWfg Tarpayantu, may satisfy. SvAhA, svAhA. *Tf YA, who ; t which 

goddess. Tiraschi, crooked ; adverse. Nipadyate, kuows. 

Aham, I; the goddess, Vidharaiji, destroyer- of the objects of 

desire. Iti. sjg Aham, I ; the sacrifieer. at T&m, that. ?*t Tv&, to 
thee. tasff Sam&dhanim, who is the accomplisher of all. Ghjifcas/a, 
of ghee j of clarified batter. Dh&rayA, by a portion. * 1 % Yaje, 

worship j satisfy. SvAhA, sv&h&. 

I. He who would wish to reach greatness [should] per* 
form the vow called upasat,—of living on milk only for twelve 
days (immediately before the day appointed for the sacrifice), 
in the period called Uttarayana, when the sun moyes towards 
the north, on an auspicious day of a bright fortnight, when 
the moon gradually increases, when, a male asterism is in ascendant, 
collecting the fruits of all the herbs in a vessel made of Udumvara 
or in a spoon of bell-metal, and; mixing them together, sprinkling 
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the sacrificial place with water, spreading the kusa grass, 
lighting the sacrificial fire, making an offering of the ghee 
that has been purified, and bringing the paste (of all the grains 
of the herbs) (with the following mantras) :—“ Oh, thou 
Jatavedah, all those adverse gods that are in thee, 
who stand in the way of a man’s [obtaining his] objects of 
desire, to them do I offer this portion ; may they, thus pleased, 
satisfy me with all my desires, Svaha. That adverse (goddess) 
who considers herself (as the cause of) obstacles, to that 
goddess, named Saiiiradhani [the aceomplisher of all desires], 
I worship thee with the stream of ghee ; Svaha.”—396. 

Note .—Compare Chhandogya Upanijad, V. 2. 4., p. 322, S. T>. II., Vol. III. 

MANTRA VI. 3. 2. 

tpci I- 

vmw ^FTfT |W1 

§c9i 

|r3|T WmTO 

|rsri 

|rsn 

^1% ipu u ^ u 

9%gra JyesthAya, to the eldest. isn^T SvAhA, SvAhA, &gT3 Sresfchaya, 
to the best. ^ETT$T SvAhA, SvAha, Ifci, thus ; with these mantras. Wfift 
Agnau, in the fire. gw HutvA, offering the oblation of ghee. 
Manthe, in the paste. sfaW^SaMsravam, the remainder of the ghee. WWlfci 
Avanayati, should throw ; should pour. STr^IT^T PrAnAya, to the PrAna. Wff 
SvAhA. Vasisfhayai, to the best of settlers. WfT SvAha, SvAha, 

Iti, thus ; with these mantras, siffr Agnau, in the fire, gw HutyA, throwing 
the offering of ghee. Manthe, [the vessel containing] 4 the paste. 
SaAsravam, the remainder of the ghee (sticking to the ladle). WWifer 
Avanayati, should throw ; should pour. *T% VAche, to the speech. Wlfp 
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SvAhA, SvAhA. PrafcisthAyai, to the standing place, ^qi£f SvA’ha, 

SvAbA. £% Iti, thus ; with these mantras. Agnau, in the fire. JW 

HutvA, throwing the ofEering of ghee, Manthe, in the dough (of 

Sarvausadhi, &c.) Samaravam, the remainder of the ghee. 9iq«rafef 

Avanayati, should throw ; should pour. Ohaksuse, to the eye. ^n£f 

SvAhA, SvahA. ^fq^ Sarapade, to the treasure, fqrgr SvahA, SvAhA 
Iti, thus ; with these mantras. iRtft Agnau, in the fire, HutvA, 

throwing the ofEering of ghee. Manthe, in the dough (of Sarvausadhi, 
&c). Saai9rava.m, the remainder of the ghee. frqTOfa Avanayati, 

should throw ; should pour. sftaro 3rotr4ya, to the ear. *qf£T Svaha. 
WWYfltJLyatanAya, to the place of refuge. SvAhA, SvahA. $fef 

Iti, thus; with these mantras. Agnau, in the fire HutvA, throw¬ 
ing the offering of ghee Manthe, (in the vessel containing') the paste. 

Saiiisravam, the remainder of the ghee. sysruRv Avanayati, should 
throw; should pour. Manase, to the mind. *qT£T SvAhA, SvAhA. 

Prajatyai, to the source of protection. *q?£T SvAha, SvAha. Iti, 
thus ; with these mantras, srisft Agnau, in the fire. HutvA, throwing 

the offering of ghee, tfsj’ Manthe, (in the vessel containing) tlio paste. 

Saiiisravam, the remainder of the ghee. dRqqfcr Avanayati, should 
throw ; should pour. Retase, to semen ; to the seed. W£T SvAhA, 

SvAhA, Iti, thus; with this mantra. Agnau, in the fire. 

HutvA, throwing the offering of ghee Manthe, in the dough ; (of 

Sarvausadhi, etc-) Saiiisravam, the remainder of the ghee. 

Avanayati, should throw ; should pour. 

2. To the eldest, svaha ; to the best, svaha; pouring ghee 
with these mantras (the sacrificer) should throw the remaining 
portion of the ghee into the vessel containing the paste. To 
the Prana, svaha ; to the Vasistha, (one who is the Best of the 
Dwellers), svaha; pouring ghee with these mantras (the sacrificer) 
should throw the remaining portion of the ghee into the dough. 
To the speech, svaha ; to the standing place, svaha ; pouring 
ehee with these mantras (the sacrificer) should throw the 

o 

remaining portion of the ghee into the vessel containing the 
paste. To the eye, svaha ; to the treasure, svaha ; pouring 
the ghee with these mantras (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To the ear, svaha; to the place of refuge, svaha ; 
pouring the ghee with these mantras (the sacrificer) should throw 
the remaining portion of the ghee, as before, into the vessel 
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containing the paste. To the mind, svihS; to the source of 
protection, svShS ; pouring the ghee with these mantras' (the 
sacrificer) should throw the remaining portion of the ghee 
(as before, into the vessel containing) the paste. To semen, 
,svaha; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee, as before, 
into the vessel containing the paste.—397. 

Note.— Compare the Chhandogya Upanisad, V. 2. 5., S. B. II , Vol. Ill, p. 323. 

MANTRA VI. 3. 3. 

IrSTT 

|rSTT § 3 T: |r^T 

seen 

afr# *snf |r^T ^^cp*- 
mum ^rsn 

©s X S3 

fr^T TSPSTT* ^T- 

N va 

|cSTT ^^SRSRSrra *cf|q *cn|cBTwft 
|rsrx u^jqsiNqTtcq^ft Jcstt 

^qrqqsRqfa 11 3 II 

spirit Agnaye, to the fire. WIT Sv&ha, SvAha. ifir Iti, thus ; with this 
mantra, wft Agnau, in the fire, 5*n Hutv4, throwing the offering of 
ghee. Sorn&ya, to Soma, *q?fT Sv&hA Sv&hA Iti, thus ; with 

this mantra, wft Agnau, in the fire, JWT Hutv&, throwing the offering 
of ghee. H} Bhuh, to the earth. ^TfT Sv&h&. J|«r: Bhuvah, to the 
atmosphere. Sv&hu, Sv&hA W Svah, to the heavens^ Ms 

Bhfirbhavah svah, to the earth, to the atmosphere, and to the heavens. 
WIT Svahfc, Sv&h& STV^t* Brahraane, to the Brahman. WfT SvAh&, 
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Svftha. Ksatr&ya, to the Ksatra. Wtft Svaha, Sv&h&. Bhftt&ya, 

to that whioh came to pass. Bhavisyate, to that which will come 

to pass. ViSv&ya, to the universe. Prajapataye, to 

Prajapati, 

3. To the fire, svaha ; pouring the ghee with this 
mantra (the sacrificer) should throw the remaining portion of 
the ghee into the vessel containing the paste. To Soma, 
svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To the earth, svaha ; pouring the 
ghee with this mantra (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To the atmosphere, svaha ; pouring the ghee with 
this mantra (the sacrificer) should throw the remaining portion 
of the ghee into the vessel containing the paste. To the 
heavens, svaha; pouring the ghee with this mantra (the 
sacrificer) should throw the remaining portion of the ghee, 
into the vessel containing the paste. To the earth, to the 

atmosphere, and to the heavens, svaha ; pouring the ghee 
with these mantras (the sacrificer) should throw the remaining 
portion of the ghee into the vessel containing the paste. 
To the Brahman, svaha; pouring the ghee with this mantra 
(the sacrificer) should throw the remaining portion of the 

ghee into the vessel containing the paste. To the Ksatra, 
svSha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To that which came to pass, 
svaha pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 

vessel containing the paste. To that which will come to 
pass, svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 

vessel containing the paste. To the universe, svdh^ ; pouring 
the ghee with this mantra (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To all, svaha ; pouring the ghee with this mantra (the 
sacrificer) should throw the remaining portion of the ghee 
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into the vessel containing the paste. To Prajapati, svlhl ; 
pouring the ghee with this mantra (the sacrificer) should 
throw the remaining portion of the ghee into the vessel 
containing the paste.—398. 

MANTRA VI. 3 . 4 . 

STOiWWWjra X**tP5^- 

mi*mm wTrermfu ircqiWTTq<m*snf 
nrmfo snTOTOrafa fqqqqftr 

CS 

11 ? n 

VP9 Atha, then. Qpf Bnam, this ; this dough. wfiflJSTfir Abhimrisati, 
touches. $nflT3 Bhramat, creation of the world ; or the mover of the world, 
ufa Asi, (thou) art. Jvalat, burning; light. trf$Asi, (thou) art. 

jrff Pflrnara, full of all the qualities. nf*T Asi, (thou) r art. spgrttf Pras- 
tabdhain, firm. s?fa Asi, (thou) art. ifRHf Ekasabham, pervader of this 
universe. Some read Ekasaphatn, which means present in the 

animals that have one hoof, such as the horse, &c. wfff Asi, (thou) art. 
nr** Himkritam, the HimkAra, which a sacrificer utters at the commence¬ 
ment of the sacrifice, wfa Asi, thou art, ftffk4m*993( Himkriy au*Anam, he 
in whose honour the HimkAra is uttered. srfa Asi, thou art. 
Udgitham, the loud chanting at the commencement of the sacrifice, wftl 
Asi, thou art. UdgiyamAnam, he who is sung in the middle 

of the sacrifice, ufa Asi, thou art. snfeff $ravitam, sounded ; he whose 
praise the sacrificers are made to hear, fgfaf Asi, thou art. 
PratyAsrAvitam, he whose praise the sacrificers are made to hear again 
and again, sife Asi, thou art. Slrif Ardre, in the moisture ; in the womb 
of the clouds. \ Samdiptam, light, wftr Asi, thou art. firg? Vibhufo, 

all-pervading. Asi, thou art. srg: Prabhuh, powerful ; master, wfa 
Asi, (thou) art. Annam, food ; eater. s?fk Asi, thou art. 

JyOtih, knowledge, taffe Asi, thou art. fipspf Nidhanam, destruction ; he 
in whom everything reverts when destroyed, irfa Asi, (thou) art. jfaij; 
Samvargah, collected whole of the Devatas, frffTAsi^thou art. tffJf Iti. 

4. Then, the vessel containing the paste should be touched, 
(with the following mantras, in order to praise the Lord in 
the paste):—(Thou) art the mover of the world ; (Thou) art 
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the light ; (Thou) art full (of all the qualities); (Thou) art 
firm ; (Thou) art pervader of this universe ; (Thou) art the 
Himklra (which a sacrificer utters at the commencement of 
the sacrifice); (Thou) art He in whose praise the Himkara is 
uttered ; (Thou) art the Udgitha; (Thou) art He, who is 
sung in the middle of the sacrifice ; (Thou) art He, whose 
praise the sacrificers are made to hear ; (Thou) art He, whose 
praise the sacrificers are made to hear again and again ; 
(Thou) art light in the wet cloud ; (Thou) art all*pervading; 
(Thou) art powerful; (Thou) art the food and the eater; 
(Thou) art the light of knowledge ; (Thou) art the destruction ; 
(Thou) art the collected whole of all the Devatas.—399. 

MANTRA VI. 3. 5. 

^ *ff *i5tan- 

fTO Atha, then, Enam, this vessel containing the paste. gtKg fa 
Udyachchhati, takes up in hand. ^ Te, thy. fffg^Mahi, glorious form* 
Wrffe Amamsi, knowest fully, m &, a little, Maaihi, (we) know, 

ffc Hi, certainly. Sf: Sah, he • thou who art such. TTSIT RAjA, king. ^TT 9 : 
IsAnah, the sender of the tsas; ho who makes BrahmA and the other 
deities do their respective duties, arfeqfo: Adhipatihi, the highest lord. 
3 : Sah, that. 9Tl MAm, me. *T*TT RAjA, king. fsAnali, the sender of 

the tsa, like BrahmA, &c. dfe'lfc Adhipatim, a mighty lord. ^3 Karotu, 
may (he) make. Iti. • 

5. Then the sacrificer takes up the paste in his hand 
(and sayeth) : Thou (Thyself) knowest wholly thy glorious 
form; but we know very little (of it). Thou art certainly, 
the king, the sender of the tsas, like Brahmi, &c., the highest 
lord. May that king and the sender of the tsas make me a 
mighty lord.—400. 

mantra VI. 3. 6. 

R^rtm rjnrr* r^ 
Sfrdwi Rrssfhr: ^nfi *rih 

'#mf| R^ RrS^1R%T R^R?q^R«;«tR: 
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m 

RR^TTTOT R: TRRT RR: *RTfT TR^T R: U%T^- 

RT^RRRT^T RR^RTRRRRT* ^ wggjfc RreftR^t 
R5Fg r: *r: *rt|tr rr?* r RTTRRtR^RTf rrIu 
RRRR ftf^ife^ R^f RRTR RRR: *R: *Rl|rR?RR 
3RRSR RTRl US^RR 5fR%RTfjR RlRffSuT: RTRSaTR 

mRm%Rmqra$% famr^RsquRftssmRRf ’ rrsrtrt- 
mRTRTRfR R^R^cR ^R^RlfiRRlRt^T 

Cs 

«wr*J w % \\ 

HI*! Atha, then. cjsf^Enam, this paste. miRimfe Ach&mati, sips ; r or 
eats up four times, m Yah, who. r: Nah, of us all ; of all the beings. 
Rra: Dhiyah, intellect, understanding. sjuhpmu Prachoday&t, sends forth, 
quickens, mg Tat, that. This is the Vedic form of R^R (tasya); or it may 
be UU (Tat), from mu (Tana), to spread, and ffRR (Kvip), meaning—spread 
with all the qualities; having all the qualities in full; in this case it 
qualifies m*f: (Bhargah). mfegs Savituh, the great progenitor. 
Deyasya, of the Lord N&rayana. Varenyam, adorable; deserving 

worship, mrf: Bhargah, light; of the form of knowledge, vftmfg Dhimahi, 
(we) meditate on. RlffT*. V&tah, the winds, mg Madhu, sweetly. RCRTR^ 
Rit&yate, may blow. f&UR: Sindhavah, the rivers. mg Madhu, sweetly. 
Ksaranti, may drop ; may blofr. mtasft: Osadhih, the herbs. R: Nah, to us. 
imsft: M&dhvih, pleasing, tfg Santu, may be. rr} Naktam, the night. rr 
TJta, as well as. RRm: (Jfasah, the dawns ; the days, mg Madhu, pleasing, 
qrfutf P&rthivam, of the earth. *m* lUjah, the dust, mgmg Madhumat, 
pleasing, fft: Dyauh, the heaven. fqRT Pita, the father, m: Nah, to us. 
mg Madhu, pleasing, m*g Astu, may be. UW?%: Vanaspatih, the tree, 
if: Nah, to us. mgUTR Madhum&n, pleasing. Sfiryah, the sun. mgmim 
Madhum&n, pleasing, m*g Astu, may be. mrm: G&vah, the cows ; the 
animals, m: Nah, to us. mTS^t: M&dhvih, pleasing, m^g Bhavantu, 
may be. *1* Bhfih, the earth, gar* Bhuvah, the atmosphere ; the space. 
Uf: Svah, the heaven. Usft. Sarv&in, the whole, rntfuff? S&vitrfm, the 
Gtlyatrt mantra. U Cha, as well as. mR?s Sarv&h, the whole. f| Oha. 
mgmrft: Madhumatih| the mantra beginning with mgRTRf: RCTTR& &c. erg 
Ann, after. Aham, I. Eva, certainly. Idam, this, m# Sarvam, 
all; ftill. RgRITtsf flhfiy&sam, may be, UTR Aha, (he) should say. gj Bhfth. 
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3J*: Bhuvah. 5 Ts Svah. SvAha. Iti. sfaa: Antata^, at the 

end ; when the paste has been eaten. srrxr*t? iLcliatnya, washing (his) 
face. PAni, tlie two hands. sr$rr53 PrakgAlya, washing, ilfwf 

Agniai* the fire. STtfita Jaghanena, in the west of. PrAksirAh, 

with the head east.ward, tffwfer Sainvisati, should lie down. J?r*T: 
Pr&tah, in the morning; when the morning duties have been done. 

Adityam, the sun • the great Lord in the sun. XJpatisthate, 

should worship; should offer up prayers to. f^lt Disam, of all the 
quarters ; of all the beings that live in various quarters. 
Ekapundarikam, the only one lotus; the chief. Asi, thou art. nf Aham, 
I ; who thus worship thee. Manufy&n&m, among men. 

Ekapundarikam, the only one lotus ; the chief. Bhuy&sam, may be. 

$f?( Iti. *|*tt Yath&, as. Itam, he came before. Etya, coming, 

srffctf Agnim, the fire. apg&T Jaghanena, in the west of. vtrcfri: Asinah, 
seated, Varhsam, the family ; the names of the family of the religiout 
teachers. SPlfn Japati, should mutter. 

6 . Then the sacrificer should eat the paste (in four morsels 
thus) ; (uttering the mantra) :—Tat Saviturvarenyam madhu- 
vata ritayate madhu ksaranti sindhavah madhvir nah santvo- 
sadhih Bhuh Svaha; (he should eat the first morsel). Bhargo 
devasya dhimahi madhu naktam utosaso madhumat Parthivain 
rajah madhu dyauh astu nah Pita Bhuvah Svahd ; (he should 
eat the second morsel). Dhiyoyonah Prachodayat Madhumah 
no vanaspatih madhumanastu Suryah Madhvirgavo hhavantu 
nah Svah Svaha ; (he should eat the third morsel). Then, 

after the whole of the Gayatri, viz. —Of the Great God, the 
progenitor, the much-adored Light do (I) meditate on, who 
sends forth our intellect, and whole of Madhumati mantra, 
viz., —(may) the winds blow mildly ; (may) the rivers flow 
gently; (may) the herbs (be) sweet to us ; (may) the night as 
well as the dawns (be) pleasant ; (may) the dust of the earth 
(be) sweet ; (may) the atmosphere and the Fathers (be) sweet ; 
(may) the tree (be) sweet to us ; (may) the sun (be) sWfeet 

and (may) the cows (be) sweet to us ; he should say, may I be 
all this ; Bhurbhuvah svah svaha ; (here he should eat the 

fourth morsel).- At the end, washing (his) face and washing 
two hands,- he should lie down to the west of the fire...with 
the head eastward. In the morning (after performing his 
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morning duties, he should worship the sun (thus) “ Thou 
art the only one lotus of the quarters ; may I be the only 
one lotus among men.” Coming as (he) came before, and 
seating to the west of the fire, he should repeat the genealogy 
[mentioned in the following mantras].—40x. 

MANTBA VI. 3. 7. 

d Tam , what has just been said, Etarn, this ; the paste and 
the process of its application. UddAlakah, UddAlaka by 

name. Sjnsftot JLrunih, the son of Aruna. vmCPNf* VAjasaneyAya, 
the follower of the VAjasaneya branch of the Yajurveda. 
AntevAsine, disciple. <U9f9^Ur<T YAjfiavalkyAya, to Y&jfiavalkya. 

IJktvA, instructing. WJW UvAoha, said, «*: Yah, any one. i£f Enam, 
this j the paste ; the remaining portion of the paste after the sacrifice is 
Over. fg*t» Sngke, dry ; dead. Sth&nau, on the trank of a tree, sift 

Api, even, Nisinchet, should sprinkle. fTTOT: ^AkhAh, the 

branohes. STOWf jAyeran, may grow. PalaAAni, the leaves. 

Praroheyuh, may spring forth. lti. 

7. Uddalaka, the son of Aruna, instructing (this mantra, 
doctrine to] his disciple, Yajnavalkya, the follower of the 
V&jasaneya branch, said— 1 * Should one sprinkle it even on 
the dry trunk of a tree, the branches would grow, and leaves 
spring forth.”—402. 

mantra VI. 3. 8. 

SHTCR ** WWtl Rm%^5fT- 

it: ndfg: u e n 

ft Y&jfiavalkyah. V&jasaneyah,*the follower of the 

V&jasaneya branch of the Yajurveda. sf 3 Antev&sine, disciple, f'lfn? 

Pai&g&ya, the son of Pinga. mgmq Madhuk&ya, to Madhuka. ijtf Bfcam, this. 
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3 U, again. ( Ha. Eva, only. Uktv&, instructing, qqj* Uv&cha, 

said. Yah, any one. cpf Enam, this ; the paste, the remaining portion 
of the paste after the sacrifice is over, Suske, dry; dead, 

SthUtiau, on the trunk of a'tree. «*fq Api, even. Ni^ifichet, should 

sprinkle. J§akhah, branches. J&yeran, would grow, q&rwft 

Pal&s&ni, leaves, snfttg: Praroheyuh, may spring forth, Iti. 

8. Again, Yajfiavalkya, the follower of the Vajasaneya 
branch of the Yajurveda, instructing it to his disciple, 
Madhuka, the son of Pinga, said— <f Should one sprinkle it 
even on the dry trunk of a tree, branches would grow, and 
leaves spring forth.”—403. 

mantra VI. 3. 9. 

TTrWfc? qW. VTTJTfaiTT^S?^TT%7? 

fSrfq5%?3n5- 

11 < h 

»f<t: Paingah, tho son of Pinga. Vf!g$: Madhukafo, Madhuka by name. 

Antev&sine, disciple, Bh&gavittaye, the son of Bh&ga- 

vitti. Chfil&ya, to Chfila. Uktv&, instructing. 34T* Uvftcha, 

said- q: Yah, any one. if# Enam, this ; the paste ; the remaining portion 
of the paste after the sacrifice is over. 6uske, dry ; dead. wml 

Sth&nau, on the trunk of a tree, wftf Api, even. Nisifichet, should 

sprinkle, <TTOT« S&khah, branches. J&yeran, would grow, 

Pal&Sani, the leaves, Praroheyuh, would spring forth. Iti, 

9. Again, Madhuka, the son of Pinga, instructing it to 
his disciple Chula, the son of Bhagavitti, said,—“Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth.”—404. 

mantra VI. 3.10. 

<7rfq|q vnfffilfreitaenf 
srrftrc 

srd|g: qerwtiftra h \° u 

snnfirf*?: Bh&gavitfcify, the son of Bh&gavitti. Chfllah, Chfila by 
name, Antev&sine, disciple, 3fVTO% J&nakaye, the eon of 

Janaka. Ayasthfirrttya, to Ayasthfina. Ukfcva, instructing. 



726 BRIHADARAN TAKA - IJPA NlSAD . 

3RCT* UvAcha, said, if: Yah, any one. Bnain, this; the paste, the 
remaining portion of the paste after the sacrifice is over, gssfc Sugke, 
dry ; dead. SthAnau, on the trunk of a tree, ufo Api. even, faf 

Nisifichet, should sprinkle. ^TT^fT: $AkhAh, the branches. JAyeran, 

would grow. PalAs&ni, leaves. Sftttg: Praroheyuh, would spring 

forth, ffir Iti. 

10. Again, Chula, the son of Bhagavitti, instructing it 
to his disciple, Ayasthuna, the son of Janaka, said,—“ Should 
one sprinkle it even on the dry trunk of a tree, the branches 
would grow, and leaves spring forth. ,, —405. 

MANTRA VI. 3. 11. 

trqgfhr 

STTftrc ^r^oTT^fTfq q ipj 9 jis% 

q^Tscruftra 11 x\ 11 

Janakih, the son of Janaka. *n<TC3pq: Ayasthunah, Ayasthuna. 
AntevAsine, disciple. 3TRT3TTif JAbAlAya, the son of JabAla. 
flWWHW SatyakAm&ya, to SatyakAma. ^ Et&ra, this, 3 U, again. f[ 
Ha. q* Eva, only. 3S?aff UktvA, instructing. 33TW Uvacha, said, if; 
Yah, any one. Enam, this ; the paste, the remaining portion of the 
paste after the sacrifice is over, Sn^ke, dry ; dead. SthAnau, 

on the trunk of a tree. »rfq Api, even. Nisifichet, should sprinkle. 

«TOt: S&khfih, branches. 3rt^^ J&yeran, would grow. q3T%nft Pal&s&ni, 
the leaves- Praroheyufi, would spring forth, Iti. 

11. Again, Ayasthuna, the son of Janaka, instructing 
it to his disciple Satyakama, the son of Jabala, said,—“ Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth.”—406. 

MANTUA VI. 3. 12. 

q s»J5% 

rT^nTTqqiq qiq;%qTT%% 5 TT II 

Nd CS * > 

OTSWf: SatyakAmah, SatyakAma. *rRT9: JAbAlah,thC son of JabAla. 
AntevAsibhyah, to his disciples, Etam, this. 9 U, again, 
f Ha. n* ® va » or dy. UktvA, instructing. UvAcha, said. 
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Yah,, any one. Enam, this ; the paste, the remaining portion of the 
paste after the sacrifice is over, gsife Suske, dry ; dead, Sthanau, 

on the trunk of a tree, sifif Api, even. fafaNfa Ni^ifiohet, should sprinkle. 
WOT. 6&kh&h, branches. STPfag, JAyeran, would grow. PalA$Ani, 

the leaves, srftfg: Praroheyuh, would spring forth. $R| Iti. Tam, the 
aforesaid, qpf Etam, it ; the Mantha doctrine, ergsrra AputrAya, to one 
who has no son. VA, or. Ananfcevasine, to one who is 

not a student or disciple. STT VA, or. 5f Na, not. JTWl BrfiyAt, 
should say. 

12 Satyakama, the son of Jabala, instructing it to his 
disciples, said,—“ Should one sprinkle it even on the dry 
trunk of a tree, branches would grow and the leaves spring 
forth.” (A man) should not instruct it (what has been said 
afore) to one who has no sons, or to one who is not a 
regular student.—407. 1 

MANTRA VI. 3. 13. 

¥Torf?fT sftTfSRTTCrlOTTqT ift ih^- 

tfa smug* 11 * 11 

^g: Chatuh, four; four things. Audumvarafc, made of 

Uduravara, or conglomerate fig-tree. wrfrl Bhavati, is ; are. 
Audurnvarah, made of udumvara. Sruvah, Sruva. Audurn¬ 
varah, made of the conglomerate fig-tree. Charaasah, vessel, or cup. 

Audurnvarah, made of conglomerate fig wood. fW: ldhmah, the 
sacrificial wood- Audumvaryau, made of conglomerate fig wood. 

WHWIwft Upamanthanyau, the two churning vessels. Dasa, ten. 
KIIBuftY GrAmyAni, cultivated in a village; chief. isrPSlfir DhAnyAni, 
crops, Bhavanti, are. sftffc Vrihi, rice. w: YavAh, barley. fron 

T?ilAh, sesamum seed. MAsAh, kidney-beans, «lj| Anu, millet ; 

Sy&mAkA. (*«TmT*T). Priyangavah, panic seed; long pepper, 

iftfm: GodhftmAh, wheat. MasfirAh, lentils, * Cha, and. m*t: 

KhalvAh, pulse, if Cha, and. KhalvakulAh, vetch. ^ Oh*, *nd, 
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TOST T&n, those grains. Put* Pist&n, grounded, ^*fir Dadhani, in curdled 
milk. Madhuni, in honey. Ghrite, in ghee, sqfttafa Upasifi- 

chati, should pour. *n939T Ajyasya. with the ghee. Juhoti, should 

pour into the fire. 

13. Four things are made of Udumvara wood. Of 
Udumvara is the sruva ; of Udumvara is the cup ; of Udumvara 
is the sacrificial fuel ; and of Udumvara are the two churning 
vessels. Ten are the chief cultivated grains, viz., rice, barley, 
sesamum seed, kidney-beans, millet (or Syamaka), panic seed, 
wheat, lentils, pulse and vetch. These, when grounded, (the 
sacrificer) should moisten in curds, in honey, and in ghee. Of 
ghee, (he) should make the offering to the fire.—408. 

Here ends the third Brdhmanam , 

MADHVA’S COMMENTARY. 

In discoursing about PanoliAgni VidyA, the Upanisad says that 
this knowledge leads to mukti. Now, all the schools of VedAnta 
Philosophy are agreed on this point, that it is Brahma VidyA alone which 
can lead to Moksa. Consequently, Madhva explains this PafichAgni 
VidyA in the sense of Brahma Vidyft, and the Five Fires do not mean 
what they have been ordinarily taken to mean. Hence he says on the 
authority of the Trai-VidyA:—. 

“ It has been said that a man become PafichAgnivit () or 
the knower of the ‘ Five Fires * when he meditates on God in his five 
aspects, viz .—(1) NArAyana ; (2) VAsudeva; (3) Sankarsana; (4) 

Pradyuma; and (0) Aniruddha, respectively in (!) Dyau ; (2) Parjanya; 
(3) Dhara ; (4) Pun ( tf); and (5) Stri 3 ft; and that the PafichAgnivit 
attains mukti. He is never stained by the sin of associating with 
mortal sinners.” 

(There is no mention in this Upanisad that the knower of Panchagni 
is never stained by “ Sansarga dosa.” This fruit of the VidyA is, 
however, mentioned in the corresponding passage of the ChhAndogya 
Upanisad, V. 10, 9 and 10 (S. B. H., Vol. III., p. 345), which is 
roproduced below :— 

“ The stealer of gold, the drinker of spirits, the violator of the bed 
of his teacher, and the killer of a pious man, are the four who fall (into 
lower worlds), and, as a fifth, he, who associates with them. 

“ But he, who thus knows (the Five Divine Aspects, called) the 
J?ive Fires, is not tainted with sin, even though he associates with those 
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(sinners). (On the contrary), being (himself) pare, he purifies (them); 
and obtains the world of the pious : he who knows thus, yea, he who 
knows thus.” 

The result of this Pafichagni Vidy& is not only to give Mokga or 
invisible fruit, but it produces also visible results in procreating good, 
healthy and pious progeny, as the Upanisad mentions in the fourth 
Br&hmana ; and, therefore, the Commentator says :—" It produces great 
visible and invisible fruits,” As ays an authority :— 

A son, born according to the method taught in this Upanisad, is 
generally entitled to attain Heaven by his good deeds andto attain Mokga 
by his knowledge of Brahman. This is the reason why the Upanisad in 
its fourth Br&hmana teaches the ritual which the married couple should 
observe in their marital relations, in order to procreate such a son and, 
although this Br&hraaija of the Upanisad has been left untranslated, yet 
from the higher standpoint ef Eugenics, such a knowledge is necessary, 
and that justifies the presence of that Brahmana in this Upanisad. 

But the mere performance of the ritual, called Pafich&gni, will not 
produce this result, hence it is said :— 

tl If the mind of the married couple is fixed on Vi§iju (God), even 
at the time of this marital sacrament and not disturbed by lust.” 

If, however, the mind be so fixed on the Lord, but the oouple are 
ignorant of this Pafich&gni ritual, yet the progeny will be a pious son, 
„as says the same authority :— 

“ If the couple owing to ignorance has not performed the ceremony 
of PaSch&gni, but their mind is still fixed on the Lord at that time, th* 
son born to them will yet be fit for Moksa, though generally not possessed 
of visible fruits, in the shape of capacity for worldly affairs. 

“ But sometimes even a son so procreated, is seen to be possessed of 
worldly capacity also through the blessing of a great man. This is a 
general rule where no special cause exists to counteract it.”) 

The Lord *N&r&yana is meant by the word Dyau in the Mantra, for 
He is all light, because He illumines all. ( W )• By the word 

Parjanya ( qsfcr ) in the mantra, Lord V&sudeva is meant, for, it is He 
who causes all to be born. ( ). By the word Prithivt in the 

mantra, the Lord Sankarfana is to be understood, for, it is He who is 
always spoken highly of among the gods (), because 
3^ means all-expansive. The Lord Pradyumna has been spoken of by 
the term Puruga in the Mantra, for, it is that Lord who fills the word 
(STOWilTOKC: ). There is the word Toq& in the mantra ; this word stand** 

n 
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for the word Stri ; ( fit ), and the Lord Aniruddha is the Stri,. for, it is 
He who is present in the three. & (Sa), meaning, srffer (Sahita), in or to¬ 
gether with, and fir (Tri) means'three. Stri ( ) is Aniruddha, because 

it is He who is always present in the three gods. 

The words Dyau, &c., primarily, mean the ParamAtman, and the 
heaven, &c., are the secondary meanings; so also, the words Agni, &c., 
primarily mean the ParamAtman, and their secondary meanings are also 
here given, viz., —Agni, he who eats or kills all; Agni, the eater or 
killer. AngAra is He who (AhgatvenAryate), is all-de9troyer. 

Archi (wfi#) is He who is the object of worship, or worshipful. Visphu- 
lihga (fir^jjfey) is He who manifests in different forms, or who is 
present in various places ( ). Samit (frfirsj ) is He who is All¬ 

predominant, and, therefore, is the best of all. The Lord Himself, 
presiding in Agni, &c., passes by those names. It must be borne in 
mind that by every term the Lord ParamAtman is primarily meant, and 
the other meanings of those terms come from Him, and these meanings 
correspond to the functions performed by the Lord. The words Aditya 
and Rasmi ( ), &c., likewise, have double meanings. As 

NArAyana, VAsudeva, Sankargana, Pradyumna and Aniruddha preside 
in the Five Fires, Diva ( Rr ), Parjanya Prithivi 

Puru§a and Yo$A so also in each of these fires the Lord 

NArAyana presides in the five forms, Samit ( afire* ), Dhuma (TJR ), Archi 
<«W), AngAra ( ), and Visphulinga ( )• Thus each of the 

Mantras is to be understood in the following way. In Diva, or in the^ 
Lord NArAyana, there are five forms f viz., the Lord NArAyana is the Samit, 
the Lord VAsudeva is the Dhfttna, the Lord Sankar§ana is the Archi, 
the Lord Pradyumna is the AngAra, and the Lord Aniruddha is Visphu- 
linga. Again, in Parjanya or in the Lord VAsudeva, there are five forms, 
viz., the Lord NArAyana is the Samit, the Lord VAsudeva is the Dhfima, 
the Lord Sankarsana is the Archi, the Lord Pradyumna is the AngAra 
and the Lord Aniruddha is the Visphulinga. Five similar forms are 
there in each of SankArsana, Pradyumna and Aniruddha. Such is the 
explanation given in the Pravritti. 

It has also been said in the TraividyA,“ The Lord.Pnrusottama, is 
called DhAraa or reproach to the enemies He * s ca ^ e ^ 

Archi, because He is the best of all thatdeserve our worship 
He is oalled Afigftra, t.e., He delights in His own body () for, 
it has been said.—He is the body and He is the enjoyer of that body." 

Note .—This Upanisad. as well as the ChhSndogya and other Upanisads constantly 
mention that the Brahma VidyS was learht from the Ksatriyas by the Br£hmanas. This’ 
goe« against the ynodern exclusive spirit of Brahmanism, and so Madhva apologises'for it.' 
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Moreover, in the Vamsa Brahmana, at the end of this Adhyaya, we find, that Ambhpni 
learnt this Vidya from Aditya. But Ambbrini, being herself the Goddess, Rama, is certainly 
higher than Aditya or the Solar Logos m the Divine Hieiarchy. How does a higher learn 
from the lower ? So the Commentator says : — 

It has been said in the Brahmatarka that u even a superior [person] 
may learn Divine wisdom from one, who is inferior [to him in social 
scale]. Such is the relation between the speaker and the hearer It does 
not imply that the speaker should be higher than his audience. The 
superior person is he whom the Puranas, the Panchar&tras and the Itih&sas 
declare to be so, but not others. ” 

The term Aditya, in the Mantra, means the acceptor ( 

The term Kasmi means the giver of enjoyment and pleasure to 
others ( ) The term Aliah means, not inferior to anybody 

). The term ChandramA means the giver of delight ( )* 

The woid Nakgatra means he whose protector there is none, except him¬ 
self ( Wf wwrfis ). Though the Lord is one, but the term Naksatra has 
been used in the plural number. It is because Ho has many forms. The 
term V&yu in the text means, He who is of the form of knowledge (v&) 
and who is the giver of life (Ayu). The term Abhra ( ) means he 

who is not fed or nourished by anybody else, other than himself, 
t mvraft'Wmt ). The term V idyut ) means he who sends forth light 

)• The term Asani means the destroyer of all ( 

The term Hraduni J[Tgfa means the great delight ( ). The term 

Akasa means lie who is bright everywhere ( srmtfaT?* curWTOI ). This term 
has not been used in the Brihadaranyakd ; but it has been used in the 
Chh&udogya—ifafl *1* nfcm wfa: SWT: 

Bamvatsara is he who gives delight to his sons, t.c., those who are devoted 
to Him (a*WWT«T-*ra>P^ wralfo). The term Dita (f^W) means the 
commander ( )• Av&ntaradifia ( ) means the commander 

of what is comprehended within another ; the commander of something 
special or additional ( ). RAtri ( ttfa ) means the giver of 

enjoyment ( ). VAk ( *1^ ) means the speaker ( roffq ). Pr&na 

(gim ) means the maker ( irimm ). The term Jihva ( fsigf) means He 
who makes those that are devoted to Him, give up sins and proceed 
towards Moksa, ( 3T5T% ). Chaksuh ( ) means the speaker, the 

informer ( ) Srotra (sfla) means the hearer (JJSllfir fffc ). 

Upastha means He who is always near to all the beings, because of Hjs 
presence in their heart ( )• Yoni qlfil means He who leads 

the pious to Mok$a and takes the impious to hellish darkness (UPwfil 
wjFsr^ ). The term Abhinanda ( ) means-He who- causes others to 

take delight in Himself. The term Upamantra 3WS means the creatQr 
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of (). Since everything is under the Lord, so every term op 
every name is the name of the Lord. The primary meaning of every term, 
therefore, is the Lord, and it is through the reference to the Lord that 
termB get their secondary meanings. It has also been said by Bhagavat, 
that every word gets its meaning, in which it is understood, from the 
Lord Himself, for everything is under Him. Moreover, it has also been 
said that the meaning of every word is drawn from the Lord Himself. 
My salutations be to that Eternal Paramatman, who is the internal 
governor of every being, and who is to be worshipped by the PafiohAgni 
VidyA ( ) by PrAna VidyA ( swufew ) and by PrajAtikarma 

(snrrfa$9? ) and through a knowledge of the family of the Guru or 
preceptor of knowledge. 

Here ends the Bhdsya on the second and third Brdhmanas. 


Fourth Brahman am. 

Note *—Regarding this TJrahmana, Professor Max Muller observes: — 

‘‘This'BrShmana is inserted here because there is supposed to be some similarity 
between the preparation of the fSrlmantha and the Putfamantha, or because a person who 
has performed the &rimantha is fit to perform the Putramantha.” 

As almost the whole of this BrAlimana does not bear an English 
rendering, it has been left untranslated. 

MANTRA VI. 4. 1. 

TJVT I HrTRT vwft VTOsqx 

^XV^T tpsqtfnr TOIlfw 

q^q*q ^x: u \ u 409 . 

MANTBA VI. 4. 2. 

u $ q*ixqx%*t$xra5ff f?rxx*$ xxra$T gs^qqxwtfa 
* asuxxNqqxre 

3qXUfa U IJN UISfT^IRTrR?! 

ii 5* || 410. 

MANTBA VI. 4. 3. 

%xmxw qff5fmfaqq% *x*xfx 
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%T$! 3WR*ST %T%T ^ 1J5T T- 

*5N*rFT*T«>> ^rT yf^S'€f* ^RWJR- 

^Wfrcr few: *|^r u ^ u 411. 

mantra VI, 4. 4. 

^rff W % 1 IJfWW SWmTfrTg W | 

rffff T^TT^t 3TT|rl§* t rlf|fl?f5RT^Tfe 

3 TTf *Cf 3 T *WT s*T^"TTWT wftfe*T W^^TSWT- 

?#R5TcIwfel * q| 

oTT 511 ^WPhf 3T ^T: U $ II 412. 

MANTRA VI. 4. 5. 

cjt 3R^rT^s^r^:^m^«nE^feft- 
^w'afesrerc^ 1 * wirfil- 

qwta: rwit: w*T?jfeswT qraroiri 

ijzfl sit fej^rra n i* u 413 . 

MANTRA VI. 4. 6. 

3TO ST^sB STTrRW RS^tT^ITW?^! *11* 

sreF ?wnr^ gfrffew ^rt% ^t <™rr mt^nj 

RW%TJT*T^WR%TJTW - 

^rf II ^ II 414. 

MANTBA VI. 4. 7. 

Bt *1 ^TrSSm^BWTOloftBin, MT 
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qajqTqqsq^fcqqscn ^rvrsr%»«ii 415 . 

MANTBA VI. 4. 8. 

q? % qsjqi qaj 

qqftqqriiq qqq: w c 11 410. 

MANTBA VI. 4. 9. 

q mft^r^T^rT ^rt cremrf T$mm q&q 
qqTqtq*qq*qT 3?fqq*q STq^fT^Tcqqqfq 
*nq% q cqqf^qi^Tsfq f^r%frmq 

qi^Sfonqq qqtm 11 <s u 417 . 

MANTBA VI. 4. 10. 

3T r q qiTq^^T irq ^ft^Tq q^qrqqTqqTq q#q 

q^ ^TqTTqqiqqTqRqTR[R?^q % ^qT^fSTR^ 
<jq qqra u \° n 418. 

MANTBA VI. 4. 11. 

3TO qiTq^^q^Rf q^qtqtf Tq^Tq q#q q*?f^ 
^qiqTqRqTWqiqqi%T%^q % ^qi 
nfSq^q qqfq II \\ II 419. 

MANTRA VI. 4. 12. 

3?q q^q m\m% 3U*: ^qirT %^f|«qT^mqTtsrffqq- 
qqjqrq srrq%Tq* scr^qfe^rTTrqf q*qHfc 

x c 

JTRT^mT: qfqqTrPT 5j|qT?qq qfqfyfTqt: UTOTTqTqt 
rf sTi^sqifqm qq qw|s^q>: qqqsg^q stt^Is- 
qtfqfq qq qfqf * STI^SqTTqfq qq 

qfqfsfNtmTTqq^Tscft q sq^sqifqra q qt ^q 
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9jqfrT q*qr§qrqq^tTqq*q JT^T 

II ^ || 420. 

MANTBA VI. 4. 13. 

aro q*q gnqmx^q fq^scq? 
m\m qqf ?jqqt * x^q^qq^pqTRqTTqT^q STT^fq 

qtflqqqiq^l || ^ II 421. 

MANTBA VI. 4. 14. 

q XT f^rq^T STT^rT qqqxq- 

qr^fqfqT qx%q?q;R3qiqxqx*ftx3rft 

SRXqq % II \V II 422. 

MANTBA VI. 4. 15. 

s?q q ^ qjfqsx: fqf^r *ix^q |t ^t- 

qggaftq qqqxqftqxx^fq ^qt^q qxqfarqx qfq^R- 
yqqsyftqxqxxftqx^ sxqfqq % II ^ il 423. 

MANTBA VI. 4. 10. 

sro q f ^?qtx ^ sqx^x qtff qx$x six^q q>t 
^xqqqqfa qshTxqftqx%q^q qxqfarqx qfq- 

wqqsqtqxqxqtarft 5iqrqq % II ^ li 424. 

MANTBA VI. 4. 17. 

g?q q f^§§x|qx ^ qfirqqr sxx^qqqqxqRqT- 
f^RX fq^q qxqfqfqr qRfc^qqa^qTqTqt^r^ 

*fqfqq % || ^ II 425, 
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MANTBA VI. 4 18. 

q ?^#cqqi & qfqqliT fqqta: qfafqqq: 
spSTTOrTT qTq wf^cIT SfT^r! qqf^Tqqqqfa qqqt- 
qrferrrcrer qT^qteq qTqfqrqx qfqwqq^rftqTqT- 

s3 

qfaqft *iqfqq qr 3?t^q qiq^T off II n 426. 

MANTBA VI. 4. 19. 

3TqTroqrq?q *qi^qraT^isq%%qr^T? 3 taT- 
SP^TTqTrf *qTfiqqcI^ *qtfT ^XXqqfqq 

qqxqqqxq |r^ 1 ^q sns?n% XUS^rTC^T: 

jrq^5m q^q qxnxt 3^qxq q^mf^T ilqqx RR«T- 
^r?qf%ST%T fq*qxq%XS?qXXq^5 XTqsqX q*Xiqi qr^T 

qffir II II 427. 

MANTBA VI. 4. 20. 

wxqxqfqq^s^qxq? TO rq^ qXcqq^q^XSf 
qwigqftq qjqrq qfqqt cq mqff q^WT- 
q| qf ^qxqf q^% qqiq Tqqq ^fq ii^li 428 . 

MANTBA VI. 4. 21. 

3TOT*q 3XX£ fqfTqqfq fqfqflqf ^xxqxqxqq* 
qfq q^qwq fq^R q#q qxq^ qqiq fq^qiqq^X- 

> NO ^9 V 

qxqgqxft# l xqs^tfq ^qqqj fq^T ^qxftx 
fq^qq i srtfqqj qqqqraqfqx to? ^qxq ^ 1 

TO? XTOftqxm qq l qq ^ ^rftqqV 

^qiqiqqf 11 ^ 11 429 . 
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MANTRA VI. 4. 22. 

TfTOqqt m«TT RuRqcTTqftqqVl rf ^ TTqf 

fSTWf HTT% I qqTSfjjqqf qfqsft qq? 

qfqqt i qq ^sf jut ^quq 

fteqTiqfq u ^ u 430. 

MANTRA VI. 4. 23. 

%T*q^qTgJ£q^Tq qqTqTq: q*?l$R<jfts>>qTq- 
fqfqqqq: i ^arT ^ qqt73iq qfitcr t ^ 5 - 

*qiq q*r: $q: quta: qqRsqq: qfq^ fq^r| 

qq<q ^TofTi qf fa 11 ^ 11 431. 

MANTKA VI. 4 24. 

*rfasr?jqqqqTqTqTf srrsro ss&fa ijqqTsq^ 
qqtq T^T^^Tqqfa^tlcqRq^q^ qrsqiq^qqTq: 

q| I ^T^Tq^T J?T H^qT q qsjfqs^ 

^arifT I qfa m'TIT^^rqTq qqqTSffTTq ^TfT I qeqv- 
4^TTcq^R^ q£RfqfqfT^^ I T- 

qs*fa H: ^n|fa II ^ II 432. 

MANTRA VI, 4. 25. 

srot^q qsnrqfqfaqTq anjanRiRr Rtto 

^fqqggqe?, qcftqxqirlff^q anqqftor qTSjqfa qjfa 
^qifq gq*% ^^Trq ^rfq qqq: q^rqiq 
^qmtfa h ^ ii 433. 

MANTRA VI. 4. 20. 

qiq *Rtfa ifatsqtfa q^*q q§ g^q 

q?q qqfq H ^ n 434 
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HANTSA VI. 4. 27. 

n^rq *to jttoto q# ktsj^t 
st^tsst^t i ttotttoto 

amrifar arras qT*r% sstto u ^«435. 

MANTRA VI. 4. 28. 

3 TOTCSC f^TT% qftsft- 

I r 5 f qfcqrft TO TOTO| qfasr%TSq*- 

T^m rf an <praT|TOTTOT TOTwfnfqrnntT tow: 
wi TO XTTqf^gqT qTOT 5CfTTO%5T q Tjaf- 

fq^T 5TTfTW*q TOT STOcT ffq II II 430. 

tfcnnS rtwhh * * « 


Fifth Brahmanam. 

MANTRA VI. 5.1. 

3 TO q*W: qtf^HI^TO: q>Tcqiqiftq?n<| ^TOT- 

NS \5 

q^TOT ^iftTOTfIrTT^TOT TOfTsftTOTgHfT^TO: 
qTmT^TOTrqWaj^qq ^q^^qqifta^rftTO: 
qwsa^qTOTOTSJ^TO: qqrqTqql TOTrgf5TrqTq?ftTO: 

NS NS N$ Nd 

^fai^TOTc^faT^TO ^TSTOtror^ tm^rq^TOT^j 
tqiTiq^q^nqsT^TOTf qsxqtgqTf qsTq>ro: u ^it 

i. Now follows the stem : 
i. Pautimasiputra from Ksltyayaniputra, 

2 - Katyayaniputra from Gautamiputra, 

3. Gautamiputra from Bhlradvajiputra, 

4. Bharadvajiputra from Parisariputra, 
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5. Parasariputra from Aupasvastiputra, 

6. Aupasvastiputra from Parasariputra, 

7. Parasariputra from Katyayaniputra, 

8. Katyayaniputra from Kausikiputra, 

9. Kausikiputra from Alambiputra and Vaiyaghrapadiputra, 
xo. Alambiputra and Vaiyaghrapadiputra from Kli^viputra, 

11. Kanviputt a from Kapiputra, 

12. Kapiputra,—-437. 

MANTRA VI. 5. 2. 

£tstorsr: qic€V- 

qsrTfic^ftqsr: q wroqta* xc^rtsct qrafeoftqsn- 

*rf£rftq5rTc*%- 

^ ^ 

»nw^^q?rT?^us^sFVq?r: scrxfit^t- 

CN S3 ©s S3 Cs S3 

q5TT^5IUr^q$T *T«rtadq5nT£pitaThpT 
qsni wftqsr: ^T^qqicSETsfcfrftq^r: sn'titaiNft- 

N» ^ C Nd sd sd 

q^mx^fciqfrftqsr: ^fsftqtascTr^f^^q*: srisuft- 

sd sS sd 

pn^T^fonfijR: xnssftq^r 3n?|*mqrT£i5*m<ir 

sng^qigft: 11 ^ 11 

2. From Atreyiputra, 

13. Atreyiputra from Gautamiputra, 

14. Gautamiputra from Bharadvajiputra, 

15. Bhlradvajiputra from Parasariputra, 

16. Parasariputra from Vatsiputra, 
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17. Vatsiputra from Parasariputra, 

18. Parasariputra from Varkaruniputra, 

19. Varkaruniputra from Varkaruniputra, 

20. Varkaruniputra from Artabhagiputra, 

21. Artabhsigiputra from Saurigiputra, 

22. Saurigiputra from Sa^kritiputra, 

23. Sarikritiputra from Alambayaniputra, 

24. Alambayaniputra from Alambiputra, 

25. Alambiputra from Jayantiputra, 

26. Jslyantiputra from MandukSyaniputra, 

27. Mandukayaniputra from Mandukiputra, 

28* Mandukiputra from Sandiliputra, 

29. Sandiliputra from Rathitariputra, 

30. Rathitariputra from Bhalukiputra, 

31. Bhalukiputra from two Kraunchikiputras, 

32. Two Kraunchikiputras from Vaidabhritiputra 1, 

33. Vaidabhritiputra from Karsakeyiputra, 

34. Karsakeyiputra from Prachinayogiputra, 

35. Prachinayogiputra from Sanjiviputra, 

36. Sanjiviputra from PrSsniputra Asurivasin, 

37. Prasniputra Asurivasin from Asurayana, 

38. Asurayana from Asuri, 

39. Asuri, —438. 

MANTRA VI. 5. 3. 

Rl^qTr^qqife^q: 
SWR: gs*qqt qtffqqHt srmfpjWT 

O v3 

*pTR q^R qt3R- 
qiira^quRTq*% u ^ H 
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3. From Yajnavalkya, 

40. Yajnavalkya from Uddalaka, 

41. Uddalaka from Aruna> 

42. Aruna from Upavesi, 

43. Upavesi from Kusri, 

44. Kusri from Vajasravas, 

45. Vajasravas from Jihva vat Vadhyoga, 

46. Jihva vat Vadhyoga from Asita Varsagana, 

47. Asita Varsagana from Harita Kasyapa, 

48. Harita Kasyapa from Silpa Kasyapa, 

49. Silpa Kasyapa from Kasyapa Naidhruvi, 

50. Kasyapa Naidhruvi from Vak, 

51. Vak from Ambhini, 

52. Ambhini from Aditya, the Sun. 

As coming from Aditya, the Sun, these pure Yajus verses 
have been proclaimed by Yajnavalkya Vajasaneya.—439. 

MANTRA VI. 5. 4. 

Cs vs 

'SWlimmgsmrm wz&t: ^r^Tc^r%T HTTfc^mTf- 

scnfiE^n^TNr^T 

srir^mfTr^: wok j 

Nd vd 

w. u v u 

HT 5 nu^ 11 «i 11 

«OTrow ^ ifi MwmHi 11 

4. The same as far as Sanjiviputra (No. 36), then 

36. Sanjiviputra from Man^lukayani, 

37. Man^ukayani from Mandavya, 

38. Mandavya from Kautsa, 

39. Kautsa from Mahitthi, 

40. Mahitthi from Vamakaksayana, 
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41. Vamakaksayana from ^Sr^lilya, 

42. San^ilya from Vatsya, 

43. Vatsya from Kusri, 

44. Kusri from Yajiiavachas Rajastambayana, 

45. Yajiiavachas Rajastambayana from Tura Klvaseya, 

46. Tura Kava$eya from PrajSpati, 

47. Prajapati from Brahman, 

48. Brahman is Svayambhu, self*existent. 

Adoration to Brahman.—440. 

Here ends the Fifth Brihmanam. 

Here ends the Bfihadiranyaka Upantsad. 


PEACE CHANT. 

n sft sufs: *nfev: surer: « 

Om. 5^1^ Pfirnam, full. Adas, that ; the Root-form from 

which all avat&ras descend, gufn Pfirnam, full, Tdam, this ; the 

avat&ra form. join Pfirnfit, from the full (the Root-form), go?H Pftrgam, 
the full ( the avat&ra-form ). Udachyate, comes out. gsher 

Pfirnasya, of the Full (the Root-form), ge? Pfirnam, the full (the avat&ra- 
form). Adilya, grasping ; withdrawing in Himself; uniting, guf 

Pfirnam, the Full (the Root*form). Eva, alone. Avafiisyate, 

remains. 

Om. That (Root-form) is Full, this (avatara-form) is full ; 
from Full, the full emanates- When this full is withdrawn in that 
Full, the Full alone remains. 

MADHYA'S COMMENTARY. 

Madhva concludes his commentary on the Brihadaranyaka Upani§ad 
by Salutations to God. 

,l I worship Him who is Ever Blissful, Incomparable, the Supreme, 
the Unborn, All-pervading, Ever steady, Omniscient, behind every act of 
cognition 9 Free from all taints, full of all auspicious qualities* tbe In* 
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fallible and Sternal; who is the cause of the creation, destruction and 
preservation of the universe as well as of imparting the true Divine 
knowledge, and who is ever my dearest comrade and friend. ” 

The Commentator now shows, by quoting scriptures, that his coming prophesied in 
the Vedas, and therefore this Commentary written by him is authoritative, because he is 
one of the Aptas or the perfect. He is, in fact, an incarnation of Viyu or Christ. 

In the verses of the Veda, there are described three Divine forms 
(incarnations) of V&yu (see Rigveda, I. 141. 1—5). The third of those 

forms has composed this Commentary, explaining it as describing H*ri. 
The archetypal form of V&yu, of which these are the various avat&ras, 
consists of power and wisdom By the command of God, these qualities 
appear fully in the avat&ra-forrns of V&yu, the mighty, the supporter and 
mover of the universe. His first form or avat&ra is as Hanumat, who 
carried the message of R&ma (to SJt&), or who ever obeys the words of 
R&ma. The second form is that of the warrior Bhima, who destroyed the 
army of the Kurus. His third form is that of Anandatirtha, called also 
Madhva, who has composed this Commentary. 

Hanuman is to be known as the first manifestation of V&yu. He is 
the accomplisher of the acts desired by the God (R&ma), and he stands 
perpetually in the presence of the Lord (ready to carry out His 
Commands). 

The second form of V&yu is Bhima, who is the devourer of large 
quantities of food, and the destroyer of the demon Pritan&. 

The third manifestation is Purna-Prajna (Madhva himself), renowned 
as Anandatirtha. 

The word ^ (dasa) in the Rigveda Mantra, 1. 141. 2, quoted below, 
means all or Infinite ; and so the word spj SwRf means Ten or Infinite 
Wisdom. The word uufir is equivalent to ST3p or wisdom; and so 
srcife of the Veda really refers to me, because and srgfcssujyr. 

The whole word is equal to gof SHJT. 

Note .—The words JfUJJ a * so mean t * ie seven revelations of God to man, viz ., 

the four Vedas and Itihisas, Pur3nas and Pahcharatras, which include the Tantras also. 

When Hari, on account of the advent of the Kaliyuga becomes 
hidden from the sight of man, and when men began to assert that the 
world is false—without any foundation in reality—and that there is no 
such being as Is vara, but that Jfva is Brahman, then the third manifesta* 
tion of V&yu took place, viz,, Madhva came on earth and he established 
the glory and greatness of Viygu. He explains that the words '< Brahman 
being finfm ” do not mean that God has no qualities but that Qe has 
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qualities which are nir or hidden, that is, not easily known to all. Thus V&yu 
has three Avat&ras, 6rst, in theTretA, Yuga,the second, in the Dv&para and 
the third, in the Kali age. The Lord of all lords—the Supreme Visnu—is 
the guide in all these avat&ras and their leader ; they merely carry out 
His commands. Vi$nu is called Svayarabhu as well as Brahman, Saluta¬ 
tions to that Supreme Brahman. 

These three forms of Vayu are allegorical. Hanumat represents the messenger of 
God* standing near his throne, ever ready to do His commands. He brings the message of 
hope to the desponding soul (Sita), when she is frightened by the terrors and temptations 
of the world, namely, of the lower nature of man. This is the first manifestation of VSyu or 
Christ in the soul of man. He encouiages her and tells her not to lose heart. The soul, 
thus encouraged and hopeful, becomes stionger and assumes the sterner aspects of a Drau- 
pad*. The second manifestation of Vayu takes place now. It is when the soul has reached 
the stage of Draupadi, who no longer is capable of being snatched away-by Ravana or 
Duryodhana, that the second manifestation of Vayu takes place. The Christ comes now, not 
as a messenger of God, but as the warrior of the Lord, the destroyer of the Satanic host. 
He is no longer Gabriel, the gentle, but Michael, the terrible. This aspect of Vayu helps 
the soul in completing her conquest over her enemies. It is then that the third manifes¬ 
tation of Vayu takes place. When the passions aie hushed and the lower natuie is sub¬ 
jugated, comes then the Vayu in his last and the sweetest foim as Madhva, the sweet 
wisdom, as Anandatirtha, the bliss-giving saviour, as Purnaprajna, the perfect wisdom. In 
this aspect, the Vayu teaches the soul the mysteries of God head, and ultimately leads her 
to the presence of her Lord. In fact, the exoteric forms given in the sacred books also 
conceal this allegory. The (first form is that of Hanmnat, or a big semi-human ape, docile 
but ferocious ; the second is that of a man as warrior, Phima, the destroyer of the army 
of the Kurus. The thiid is that of Purnaprajna, the perfect wisdom, the teacher who is 
superman. 

Madhva now explains the five verses of the Rigveda, and shows how they refer 
to the three forms of Va y u. Generally, these verses are taken to mean three forms uf 
Agni :—the celestial fire, as manifested in the sun; astral fire, as seen in the lightning; 
and the terrestrial fire, as we find it on the altar and hearth. These verses, as explained 
by Sayana, hardly give any sensible meaning. We give Griffith's translation below:— 

Yea, veiily, the fair effulgence of the God for glory was established, since He sprang 
fiom strength. When He inclines theieto, successful is the hymn; the songs of sacrifice 
have brought Him, as they flow. 

Wondeiful; rich in nouiishment, He dwells in food; next, in the seven auspicious 
Mothers, is His home. Thiidly* that they might drain the treasures of the bull, the maidens 
brought forth him for whom the ten provide. 

What time from out the deep, fiom the steer’s wondrous foim, the chiefs who had the 

power produced him with their strength: when Mataiisvan rubbed forth him, who lay con¬ 

cealed, for mixture of the sweet drink, in the days of old. 

When from the Highest Father (Dyaus) lie is brought to us, amid the plants, he rises 
hungry, wondrously. As both together (Laksmi and NSrSvana) join to expedite his birth, 
most youthful he is born, resplendent in his light. 

Then also entered he the Mothers (the Waters), and in them, pure and uninjured, he 

increased in magnitude. As to the first he rose, the vigorous form of old, so now he runs 

among the younger lowest ones (theplants in which also he dwells), 
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The translation of these verses, according to Madhva, are given below:— 

*W?: ^5Tf«r I 

ared wfcrofa** sfar ttjr. u—Rig., I. 141. t. 

Bat, strong. ItthA, thus. Tat, that. Vapuse, for the 

sake of body, (for the sake of getting three bodies), ercnfa Adh&yi, the 
god placed or sent, or established. Darsatam, fair, beautiful, full 

of wisdom. Devasya, of the god ; of V&yu. wf: Bhargah, supporting 

(bhar), and moving (gah) thtough the universe. Sahasah, of the 

powerful. «ffl: Yatah, from whom, from the Lord, STSffw Ajani, was born. 

Yat-im, who alone. Upahvarate, stands near R&ma, to obey 

his commands. S&dhate, who accomplishes all the works of R&ma. 

wfir: Matih, wisdom, Hanumat is called matih, because hanu means raati. 

Ritasya, of the True, of R&ma. sNt: Dhen&h, words. Anayanta, 

he carried to SitA or to mankind. Sasrutah, flowing with nectar. 

Of the powerful God Vayu, the root-form consists of strength and 
wisdom, which supports the world and moves through it. He thus, for 
the sake of three-fold forms, was born under the command of the Lord. 
His first form is called wisdom (Hanumat), who stands near the throne 
of the Lord and fulfils all his commands, and who carries the life-giving 
words of the True (to Sit& or to mankind). 

Note .—The fir.st function of Vayu or Christ is that of Hanumat or wisdom. It is the 
angel that brings the message of hope to the desponding soul, as Hanumat carried the 
words of Rama to Sita. 

Itjft 331 fstftanragfsTsng i 

?Z?ft«rasi 3fsra*<iqt*<a: II—Rig., I, 141. 2. 

3$jr: Prik$ah, the destroyer of the hostile army (pri army, pfitana, 
ksah, destroyer ksayak&rakah). WJ: Vapuh, body, incarnation. 

Pitura&n, rich in .nourishment, fWcWi Nityah, always. Afiaye, 

dwelling, sleeping, in the home, who ponders over constantly, 
Dvitiyam, the second form. mt i., always. SfflfiafTfJ Saptasiv&su, in the 
seven auspicious M&trisu, in the measurers. Tfittyam, the 

form. ^ Asya, of him; of V£yu. fTOHT Vri?abhasya, of the bull; 
of the best, of the strong one. Dohase, for the sake of milking out 

wisdom. Dasapramatira, ten wisdom, infinite wisdom, called 

gofsHfig Pflrijaprajfiam. WWf Janayanta, produced. Yosaijah, 

women ; virgins. 

His incarnation, as the destroyer of the hosts, is his second form, 
riob with food, this eternal one sleeps in the home of the seven 'measure™, 

94 
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The third form of this powerful V4yu is assumed, in order to give 
the milk of wisdom to mankind. This is the ten-measured form, called 
the Pfirnaprajfia, which the virgins immaculately conceive. 

Note ,—The second Avatira of Vayu is Bhima the Terrible, the Destroyer of the army 
of the Satanic host. In this form, he governs the Seven Worlds, called the seven Measurers 
Resting in the seven worlds, He fights incessantly with all the evils thereof* and keeps 
them fit for beings to dwell. This form is called rich in food, for it nourishes the seven 
bodies of man. This is the Christ as world-soul. The third aspect of Vayu or Christ is 
that which is called Madhva or l'urnaprajna or Ananda-tirtha. This is the human aspect 
or incarnation of Christ, born of women—janayanta yosanah. This incarnation is called 
dasapramatim or Ten-measured or Full-measured, foi it is the Peifect manifestation ; 
for ten is the perfect number. This incarnation is called the Vrisabha or the Bull of God, 
as the Christians call the Christ the Lamb of God. 

fw# TGh mm *5^*: I 

mi gsxwafbw wtwfh u—Rig., I. 141. 3. 

Of: N»h. (a particle to be joined with the verb kranta). qq Yat, 
because, 1m, alone, even. JVTH Budhn&t, from the wisdom. 
Mahisasya, of the mighty Lord, possessed of the six attributes. qqq: 
Varpasah the attributes of adorableness (var varanlya). protectiveness 
(pa pftlaka,) Isanasah, the devas called Rudra, &c. mm SSavasa,, 

with ease, with joy. Kranta, or akranta, knew, ^q: Surayafc, the 

wise ones, qq Yat, who. $q Irn, alone. Anu, after, qfqq: Pradivafc, 
of great refulgence, q«q: Madhvah, Madhva. Adhave, for the Bake 

of making him their full Lord. Guh&santam, dwelling in the 

cavity ; concealed from those who hold that the Jiva and the Lord are 
one. Wftfof’IT M&tarisvA, V&yu ; the virgin’s ch id. qqrqfq Math&yati, 
rubs forth, establishes by reasons and scriptural proofs. 

Because the Rulers and the wise ones have easily understood the 
adorable and protective attributes of the mighty Lord, through the 
grace of this Lord of wisdom (Vayu), who alone, full of great illumination 
and called Madhva, establishes by proofs the concealed Lord as the great 
master of all, for it is the function of M&tarisva to rub forth him who lies 
concealed (as fire is produced by rubbing the sticks) 

Note.— Mitarisva, the son of the virgin, 01 V*yu, in his incarnation as Madhva, has the 
function of revealing the guhLsantam or the concealed Lord. Not only that, he establishes 
the Lord Hari as the husband or the masttr of all souls, he is the teacher, budhna, the 
wise one, from whom all cosmic Rulers (isanas) and world teachers (sflrayah) learn about 
the might and glory of the Lord, called the mahisah, the possessor of the six manas. 

«*»!**« "3* vfW gfa: u—Rig., l. 141.4 t 
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Pra, a prefix to be joined with the succeeding verb fftq#. m Yat, 
which, viz., the three manifestations. ft* Pituh, from the Father or the 
progenitor. 9ttrr<t Paramat, from the highest, qualifying the noun Pituh. 
WHS fag:, therefore, means from the highest father, viz., from Vistju. 
( (Pra) Niyate, is brought down or sent down in its highest 

manifestation. Pari, a prefix to be joined to the succeeding verb 
A, also a prefix to the same verb Offo. 5g>5|: Pfiksudhah, 
hungry, 3fc\3f: Virudhah, plants, metaphorically used for the questions 
put by his antagonists in controversy. Daman, in (or with) his te6th. 

(<|fWn ) (Pari a) rohati. grinds very fine or puts in his teeth. 

The whole of the first line thus means: when this third avat&ra is sent 
down from his supreme father, Visnu, it is with the object of grinding 
with his teeth all the questions of his adversaries, that is, to defeat all 
his adversaries in controversy, as a hungry man eats succulent herbs 
quickly. 

3WT Ubhfi, both, viz., Laksmi and N&r&yana. Yat, because. 

Asya, his (t.e., of Madhva). Janusarn, birth or avat&ra. Yat, 

when. $5^8: Invatah, joined together to send. At, from them both, 

i.e., from Lakfmi and Nar&yana. It, a mere particle, trfgg: Yavistah, 
most youthful or junior, Abhavat, became. GhrinA, through 

mercy or pity. Suchih, pure. 

The second line thus means : since these two (Laksmi and NlrSyana) combine 
together to send Madhva, the third avatara, on earth—hence, to the mercy of these two 
his birth on earth, through his physical mother is &nchi or pure 01 immaculate, and so 
his mother or he did not feel the throes of birth. 

When from the highest Father, he (Madhva) is brought down, it is 
with the object of answering all the questions of his adversaries, just as a 
hungry man grinds with his teeth, soft and succulent herbs. Since both 
N&r&yaga and Laksmi join together to expedite his birth, hence this most 
youthful (Madhva) is born pure, through their kindness. (His birth being 
thus immaculate). 

As of old he explained the four Vedas, so in later times he explain¬ 
ed the newer revelations, contained in the other [three inferior ones]- 

Note.— -This explains the seven mothers of V3yu, viz., the four Vedas and the three 
others, Itihisas, PurSnas and Paftcharitras. 

wfipms?tf«rwoisrr gfWtfcww sf¥«rt i 

**15 u—Rig. 1 141. 5. 

At it, from w, God, [may be, from Laksmi and N&r&yana] 
alone. Because was sent to Earth by the divine command. Therefore, 
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he bad to suffer from no birth pangs, unj: M&trifc, in the mothers. 
( Wf (A) avisat, entered. HTQ YAsu, in whom. «rt A Sucib, 

perfectly pure, immaculate, tffftaww: Ahimsyamanah, uninjured ; not 
suffering the pangs of dwelling in the womb. 3fif*lT UrviyA, in magnitude 
greatly, or the great pains of dwelling in the womb. Vivavridho, 

increased. Since he entered [the womb of] the Mothers (in his various 
incarnations), by command of the deity, he was not injured by the great 
pains of birth, and he increased [in glory], wj Anu, afterwards. 
tW Yat, because, g*f: PArvAh, in the previous, viz., the four Vedas, Rik 
and others. 9H&3 Aruhat, he grew. 9*11^19: Sanajuvah, always 
establishing [the glory of the Godhead], fir Ni, a particle, qualifying 

dh&vate. (fw) (Ni) dh&vate, he runs, that is, ho explains 

according to the rules of exegetics. Navyasisu, in the new, namely, 

the new Revelation given in ItihAsas, Puranas and PaficharAtras. 
AvarAau, the lotver ones, because they are posterior in time to the four 
Vedas. 

Since he entered the mothers under divine command, therefore he 
dwelt in them, increasing uninjured and pure. As he had explained the 
prior revelation of old, so now he explains the newer and posterior 
revelations. 

The word han denotes wisdom, therefore, hanumat means he who 
possesses wisdom. The word mati also means he who possesses wisdom. 

Therefore, when the Rigveda uses the words “ Yadim upahvara te 
sadhate mati^,” it refers to Hanumat ; similarly, the words a Ritasya 
dhenA anayanta sa (su^srutah," mean he who carries (anayanta) the 
words (dhena) of RAma, the ever truthful (su-pitasya) to SitA. 

The words “ Sapta&ivasu matrisu ” refer to Bhima, The word 
Bhima means, literally, he who supports all authorities, true sciences 
(bhibhrita, supported; mapramaijAni, authorities). The word mAtarah 
means measurer of authoritative words. The word saptaAivA refers to 
the seven authoritative Scriptures, namely, the four Vedas, PurAga* 
ItihAsa, and PaficharAfcra. He who rests or constantly studies these seven 
is Bhima. 

The word Madhva, in the third verse, is composed of two words, 
madhu, meaning sweet or Ananda, and va, meaning tirtbaor the scripture 
or the teachings. He whose teachings are ever sweet, is called Madhva 
or Ananda-tirtha. Thus Madhva aud JLnanda-tirtha literally mean the 
same thing.' This is the third body of VAyu. 

Note ,—Madhva not wishing to finish the book by describing his own glory, ends it 
by the - following salutation to God 



vi adhyAta.v brahman a. 

Salutation to that Beloved Visnu, who is Omniscient, Infinitely 
Auspioious, Full, Abode of infinite good qualities, Eternal, dwells in the 
lotus-like temple of the heart of Anandatirtha. 

He who knows these three forms of the mighty Spirit (Vayu), as 
described in this Vedic hymn, understands through His grace all the 
Vedas and all the truths. Thus it is in the book called “ Sadbh&va. ” 

He whose name is Anandatirtha and who is the third incarnation 
of V&yu, who is also called Ffirnaprajna, has composed this Commentary 
(and not I). May it be acceptible to Hari. May Hari full of eternal 
bliss and infinite qualities be ever pleased with uie, my salutations to 
that Visnu again, yea over and over again. 


I’lNISH. 
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CORRECTIONS AND ADDITIONS. 



Read. 


however 

1 

2 

me 

Impassable 

Dik 

Sa 

could 

7 

performing 
made up 
Esah 

Atatatvat 

Atta 

Asvat 

Udgaya 

Vai Sa (I. 3. 23). 
Rc 

partly 

creator 

from 

like 

any 

Brahma 

ad as and nSma 

i- ( 7 )< 

Pharaoh 

Atman 
Narayana 
2. (8). 

3 

9 


( » ) 


Page. 

Line. 

For. 

Read. 

9 ° 

7 

3 - 

3 - ( 9 )- 

91 

22 

Sacrifices 

Sacrifices) 

92 

5 

perfection 

perfect 

101 

l 

IV. i 

IV. 16 

104 

4 

Pralya 

Pralaya 

hi 

9 

lare 

large 

112 

2 

The 

This 


19 

intellect 

intellect 

113 

6 

in the 

in the Mind 

116 

3 

Saravm 

Sarvam 

ii 

himself 

itself 

n8 

11 

word 

world 


12 

assert 

asserts 


27 

Aman 

Atman 

119 

9 

Ashmi 

Asmi 

14 

not omitted 

not, omitted 


25 

motion 

notion 


26 

can be 

be 

120 

33 

points 

ones 


36 

who 

names 

he who 
ones 

122 

41 

Puran 

Purana 

125 

2 

courses 

curses 

126 

8 

Nrisimga 

Nrisimha 


29 

Haunman 

Hanuman 

127 

38 

abave 

above 

128 

6 

than 

to 


23 

man 

men 

130 

7 

(Being). 

(Being). Here is not any¬ 
thing several. 


11 

(Katha. IV. 14). 

As water rained on the summit 
■ runs down the hillsides, so 
does he run down who sees 
the qualities of the Lord 
diversely. (Katha. IV. 14). 

131 

19 

In those 

—After reaching this Blissful 
Atman, wandering through 
these worlds, enjoying 

desires in desired forms. In 
those. 
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Read. 

132 

29 

experienceb 

experienced 

134 

4 i 

Paramltman 

Jivatman 

136 

7 

(meditation 

(meditation) 

144 

21 

srfcT 

sreft 

148 

4 

face 

mouth 

150 

16 

this 

that 


30 

These 

These three 

153 

24 

this 

that 


27 

this 

that 

154 

7 

two 

two (Brahma and Sarasvatl) 


^9 

this 

that 


22 

this 

that 


26 

there 

three 

i 55 

27 

having 

living 

157 

24 

coquered 

conquered 

160 

13 

indentity 

identity 

172 

16 

enjoined in 

enjoined 


24 

raspective 

respective 

i 73 

5 

N arayna 

N arayana 

174 

16 

other 

others 

177 

29 

th 

than 

180 

33 

fmily 

family 

181 

24 



183 

29 

Purasa 

Purusa 

187 

14 

wnfogft 

| snwfenft 

188 

7 



190 

14 

taking 

taken 

192 

30 

sRtrifirfir 

cTsrfcft 

198 

21 

these 

there 

211 

39 

elemements 

elements 

216 

20 

Bhahyan 

Bahyan 

217 

11 

came 

come 

219 

21 

of colours 

of all the colours 

224 

20 

Ksatra 

Ksatram 


38 

Ruler 

Ruler) 

230 

14 

hody 

body 
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Read. 

234 

4 


0 

238 

6 







241 

i3 

the twins 

to the twins 

242 

13 

»> »» 

»i n 11 

243 

19 

» n 

» >1 »i 

245 

8 

deva’s 

devas 

253 

8 

mw— 

SITST^tJfT — 


20 

curiousity 

curiosity 

254 

3 

colse 

close 


10-11 


wfofteni 

259 

8-9 

frl^T^T SMPT 

— 

262 

25 



266 

2 3 

l 




I 

I 

25 

| 

from 

in 

268 

1 

16 

1 

32 

chaksuh 

object 

chaksuh, the eye 
organ 

271 

13 

acquired 

has acquired 

288 

3i 

Muktas 

Mukta 

292 

21 

they did so in the 
beginning 

did so in the beginning also 

294 

30 

phrase 

phrases 


3i 

employs 

employ 

305 

28 

for 

or 

3io 

11 



323 

23 

unheared 

unheard 

326 

1; 

asid 

said 

328 

35 

Vvacha 

Uvacha 

329 

22 

yo 

you 
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333 

2 

huminous 


20 

Subtible 

336 

14 

ignorant 

339 

29 

puts 

342 

28 

acknowledge 

344 

19 

objects 


4 

Seer 

345 

1 7 

V edass 

346 

22 

this 

350 

9 

other 

352 

35 

sN 

354 

30 


357 

15-17 

Iti 

35s 

14 

Lkoah 


15 

Van ah 

364 

28 

may 

366 

24 

peaker 

371 

30 

therefore 

37 6 

23 

that never 

378 

30 


379 

3 

compare 

381 

8 

1 


1 3 

this Mantra 

382 

26 

eminine 

383 

16 

No 

384 

6 

6 

388 

15 

one half (£) 

389 

7 

one half 


15 

1 j 


18 

>» 

39 i 

22 

constitutes 

394 

O 

shows 

398 

9 

V insu 

*400 

22 

of his 

406 

40 

borw 


Read. 


luminous 

Subtile 

being ignorant of 
put 

acknowledges 

object 

sheer 

V edas 

the 

in other 

Lokah 
Man ah 
may be 
speaker 

therefore is supported 
that He never 

^T-*T**J 

compared 
i and 2. 

Mantra 2 
feminine 
Na 
7 

one and one half (ii) 
one and one half 

y y 
y* 

constitutes 
the text shows 
Visnu 
of 

brow 
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pKge. 

Line. 

For. 

Read. 

407 

20 

asked 

asked for 

408 

37 

Iiva 

Jiva 

410 

7 

Says that 

Says 

414 

3 i 



417 

16 

minister 

minister to 

418 

23 

knows 

knows and meditates on 

426 

5 

faarfa 


429 

34 

oause 

cause 

435 

4i 

works 

words 

437 

40 

of 

or 

43 s 

5 

or All-hearing 

or He is All-hearing 


13 

vak 

and Vak 

440 

6 

these all 

all these 

441 

10 

this that 

that this 


24 

Vajnavalkya 

Yajnavalkya 


30 

other 

others 


36 

lead 

leads 

444 

34 

hirdi 

hridi 

45i 

29 

to 

the 

464 

29 

or 

of 

466 

20 

that Mukta 

the Mukta 


38 

1 

4 

468 

6 

eggregious 

egregious 

470 

14 

justre 

lustre 


26 

deeps 

sleeps 

47 1 

12 

word 

words 

472 

25 

beings 

begins 

475 

6 

fccRrr* 


479 

15 

3 

2 


21 

in 

is 

483 

30 

its own 

as its own 


37 

self-existing 

Self existing 

4S4 

27 

himself 

itself 

485 

32 

both, having 

both have 

486 

8 

it is the 

it is by the 
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490 

37 

495 

38 

503 

22 

507 

I 


I I 

508 

3 


IO 

509 

l6 


39 


2 


41 

512 

14 

5 i 4 

18 

5 i 5 

7 


31 

5*6 

36 

5 i 9 

23 

523 

25 

524 

6 

525 

4 


26 

527 

5 

528 

22 

53 i 

7 

532 

10 

534 

2 

535 

15 

542 

24 

545 

22 

546 

9 

547 

14 

550 

37 

552 

26 

557 

21 

560 

29 

565 

8 

566 

24 

574 

29 


For. 

Read. 

***** 

***** 

draining 

dreaming 

dream 

dreams 

9 

22 

theif 

thief 

whom 

to whom 

cause 

cease 

then 

than 

and the 

and are the 

dirti 

dristi 

Gods that see 

Gods see 

Seperate 

Separate 

as 

SO 

is 

as 

bacause 

because 

discordance 

discordance in the 
the Thinker, for it 

Separations 

separation 

world in 

world 

explaine 

explained 

haman 

human 

god 

gods 

is 

in 

is the 

is not the 

person who is 

person 

hat 

that 

is 

in 

favoured 

favours 

pratyenasa 

pratyenasa means 

Sse 

See 

presides 

preside 

there 

therefore 

still 

is still 

not Muktns 

non-Muktas 

not the 

not of the 

yhysical 

physical 

invokes 

invoked 

ojects 

objects 

Parna 

Prana 


thinking of 
is faultless. 
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578 

8 

teacher 

579 

16 

Bhut ( ) 


21 

bhut 

589 

9 

gnna 


36 

yuto 


38 

there in 

594 

36 

ommission 

599 

4 

Braman 

601 

i i 

«rr 

614 

9 

OCCU 

616 

15 

has 

623 

9 


627 

9 

gods 

632 

15 

asa 


l 7 

tatavat 

634 

19 

appicable 

6 37 

! 2 9 

first class 

641 

! 18 

JgSTC 

644 

26 

vith 

645 

7 

mediate 

651 

35 

striken 

654 

r 5 


655 

9 j 

in,. (it is), 

657 

22 ! 

gains 

659 

2 5 i 

Vaya 

663 

17 


670 

25 

sights 

676 

17 

ma 

681 

19 

best 

685 

1 

8 


7 



27 

able 

716 

30 

[the vessel contain¬ 
ing] 

742 

25 

Full 

744 

15 

capable 0 


Read. 


teacher 

Budh ( 5^) 

budh 

guna 

yukto 

there is 

omission 

Brahman 

V™ 

occur 

have 

men 

asa 

tatatvat 
applicable 
the first class 
of g?PC 
with 
meditate 
stricken 
«TTf%*TT 
, (it is), in 

gains the same nature and 
V ayu 

afar 

sight 

ma 

the best 
9 

able to live 

in [the vessel containing] 

the Full 
capable of 


AUTHORITIES CITED 


Adhyatma Rai?h 
Agni Purana—137* 

Aitareya Upanisad—106. 

Adhara —636, 637. 

Bhavisya Purana—133. 

Bhavisyat Parvadhyaya—140. 

Bhagavata Purana—123, 137, 679. 

Bhava Tattva—23. 

Brahma Purana—11, 130. 

Brahma Tarka—5, 11, 13, 16, 21, 75, 296, 325, 326, 327, 346 
407, 443, 445, 495, 504, 510, 5x1, 535 
614, 632, 650, 653, 678, 731. 

Brahmanda Purana—12, 131, 139, 304, 306, 348, 405, 437 
535 , 649. 

Brihat Sruti—285, 287. 

Chhandogya Upanisad—5, 106, 109, no, 114, 115, 116, 133, 
245 , 55 6 » 564 , 615. 

Garuda Purana—4, 8. 

Gita—124, 298, 350, 478, 503, 512, 616. 

Guna Parama—634. 

Ilarivarhsa—134, 136, 303. 

Hayagriva Samhita—228. 

Isa Upanisad—108, 477 * 

Karana Viveka—21. 

Karmanupurvi—694. 

Katha Upanisad—130, 466, 585, 615. 



( ii ) 

Page. 

'8, 579 * 58 o. 


T * 5 . 275. 3 ° 6 , 4 ° 7 * 

'76, 503, 522, 548, 549, 


. 44 - 

1.1 16 • 

iVlundaka Upanisad—396, 397, 615. 

Narada Saiiihita—5. 

Naradiya Purana—138, 574, 575. 

✓ 

Narayana Sruti—141, 173, 195, 202, 207. 
Narayaniya—411. 

Nrisimha Purana—136. 

Padma Purana—136,140, 141, 346, 452, 453, 538. 
Paingi Sruti —125. 

Pancharatra—407. 

Parama Saiiihita—280. 

Parama Sruti—266. 

Prabhanjana—18, 645, 694. 

Prabhava—692, 693. 

Pradhyana—4, -633. 

Prakasika—25, 671, 673. 

Prakrista—19. 

Prasna Upanisad—397, 551. 

Prati Saihkhyana—437. 

Pratyaya— 137. 

Pratyahara—4 38. 

Pravritta 16, 25, 34> 442» 539* 641* 73^* 



( '*> ) 


Page. 

Prana Samhita—694. 

Rajanxti—542. 

Rama Samhita—677. 

Rig Veda—133, 

* 

Subda Nirnaya- 
£ 

Snbda Tattva—130, 137. 

Sadbhava—749. 

Sandhana—656. 

Sat Tattva—633. 

Sama Samhita—713. 

Satvata—438. 

Siva Purana—123. 

Skanda Purana-—9, 346, 454, 459, 679. 

Sruti—135, 265, 487. 

Taittiriya Aranyaka—567. 

Taittiriya Upanisad—114, 131, 306, 534, 556. 

Tantramala—646. 

Tattva Nirnaya—541. 

Tattva Samhita—280. 

Traividya—67o, 671, 728, 730. 

Upasana Nirnaya*—439. 

V aibhava—19. 

Vaisesika Sutra—588, 589. 

Varaha Purana— 4, 349. 

Vajasaneyi Saiiihita—349. 

Vamana Purana—137. 

Vayu Purana—123, 226, 407. 

Veda—279, 285. 

Vedanta Sutra—444, 464, 465, 466, 467, 478, 479, 550, 556, 
562, 584, 64S, 649, 650. 



Page. 

- 14 - 


( iv ) 


_ given here as actually found in the text. The 
points out that Prabhafijana is another name of the 
^ uittua and that Prakrista and Vaibhava are of the Visnu Purina. 
There is also a work called Pr&bhafijana by Bitthaln&tha who flourished 
about four centuries before Madbva. 




( ii ) 


_Jagat Tirana Bengali Series. 

1. Japji—Translated into Bengali by the late Revd. Avin&sa 
Oh. Mazumdar of S&dharana Brahma Sam&j. Price As. 8. 

2. Judaism written in Bengalee by Baba Gyanendra Mohan 

Das. Price As. 12. 

G._Comparative Religion. 

1. Chinese Religion through Hindu Byes. Price Rs. 0. 

2. The Bible in India. By M. Jaoolliot. Cheap reprint Rs. 2. 
H-— Miscellaneous. 

1. Laili and Majnun of Nizami, translated into English verse, 

by Surgeon James Atkinson B. I. Co's Service. Price Re. 1*8. 

2. The Surya Siddhanta, translated into Bengali, by Sw&m 
Vijn&u&nanda. Price lls. 10. 

8. Hindu Achievements in Exact Sciences. By Prof. B. K. 
Sarkar, M. A. Price Rs. 3. 


Books published in the Sacred Books 
of the Hindus Series. 

Vol. •—The Hpani 9 ads. Third Edition. Price Rs. 7-8. 

Vol. II.—Y&jnavalkya Srnriti. Part I (Adoption) (out of print). 

Vol. II Part II. (Dayabhaga, Inheritance) Vyavah&ra Adhy&ya 
fasciculus, 1 Price Us. 3. 

Vol. III.—The Chh&ndogya Upanigad, (out of print). 

Vol. IV.—Aphorisms <f Yoga by Patafljali, 3rd Edition Price Rs.7-8. 
Vol. V.—Vedanta Sutras, Price Rs. 12-8. 

Vol. VI.—The Vaisesika Sfttras of Kanada. Second Edition. Price Rs. 7 8. 
Vol. VII.—The Bhakti §&stra, 2nd Edition. Price Rs. 7. 

Vol. VIII.—The Nyaya Sfttras of Gotama. Price Rs, 8. 

Vol. IX.—The Garuda Pur&na (out of Print). 

Vol. X.—The Mira&msa Sutras of Jaimini. Chaps. I—III, (out of print). 
Vol. XI.—The S&nkhya Pravachana S&tras. (out of print). 

Vol. XII—The Bfthat Jatakam of Var&ha Mihira, (out of print). 

Vol. XlII.—Sukranifei, 2nd Edition. Price Rs. 0. 

Vol. XIV.—The Brihad&raijyaka Upanisad, Price Rs. 12. 

Vol. XV.—A treatise on Practical Yoga. Price Rs. 0. ( S w : ■ P* -0.) 

Vol. XVI.—The Positive Background of Hindu Sociology. Book I, 
(out of print). 

Vol. XVII.—The Matsya Purlin am. Part I Chapters 1—128, with 
important appendices. Price Rs. 10. 

Part II, Chapters 129*199. Price Rs. 10. 



( n« ) 

Vol. XV111.—Parti. BrahmopanifatsAra Sangraha, Price Rs. 1*8. 

Part 2 SvetAsvatara Upanisad. Price Rs. 3. 

Vol. XIX—DevatA (out of print). 

Vol. XX.—Daily Practice of the Hindus. Price Rs. 3. 

Vol. XXI—YAjfiavalkya Smriti, with the Commentary Mit&ksarA and 
notes lrom the gloss of BAlarnbhatti. The AchAra AdhyAya, 
(translated for the first time into English). Price Rs. 15. 

Vol. XXII.—Studies in the Ved&nta Sfttras and Upanisads. Rs. 7. 
(Part 1 Rs. 4., Part II Rs. 3.) 

Vol. XXIII.— Narada PnBchai Atram (Jnana SamhitA), translated into 
English by SwAmi Vi jnanananda. Prico Rs. 6. 

Vol. XXIV. — Brahmavaivarta PurAnam, Part I containing Prakrifci 
and Ganesa Khandas, translated into English by Rajendranath 
De, m. a., ll.b Pait I, Prico Rs. 6. \ far-do tai l 
Do. Do. Part 11—Price Rs. 11-8. ) S o e* P."lh 

Vol. XXV.—Positive Background of Hindu Sociology, by Prof. Benoy 
K. Sarkar, m a. Book II, Part 1 (Political) Price Rs. 3. 

Ditto Ditto Book II, Part 2. Price Rs. 3. 

Vo). XXVI.—Devi Uhugavatara, translated into English by SwAmi 
VijnanAnanda. Price Rs. 7.; Part II, Price Rs. 9; Part 
Ill. Price Rs. 9. 

Vo. XXVII.—Jaimini Mimamsa Sutras translated by Pt. Mohan Lai 
Sandal, M.A., LL. B. Chapter I —XII. Complete, Rs, 23. 

Vol. XXVIII.— Introduction to the MitnAmsA Sutras by Pandit Mohau 
Lai Sandal. Price Rs. 4-8. 

Vol. XXIX—The SiddhAnta Darsanam. Original Text and English 
Translation with a commentary by ditto. Price Rs. 3. 

Vol. XXX—Part I. The Aitareva Upanisad with Madhva’s commentary. 
Translated into English by Ditto. Price Rs. 4. as. 8. 

Part 2. The Taittiiiya Upani§ad with JVIadhva’s Commentary. 
Translated into English by ditto. Price Re. 1 as. 8. 

Vol. XXXI.— Kausitaki and Maitri Upanisads with SankarAnanda's 
commentary. Translated into English, by ditto Price Rs. 6. 

Extra Volumes 1 — Adh\Atrua RAmAyana, Price Rs. 3. 

2 — Hatha Yoga PradipikA, Re. 1-8. 

3— Catechism of Hindu Dharma, Price Rs. 2. 

4— The Aitureya Brahmamun. Rig Veda. Price Part I, 
Rs. 4,; Part 11, Rs. 3. 

(5) —Philosophical Teachings in the Upanisads. By Pandit Mohan 
Lai Sandal. Price Rs. 3. 

(6) The Bhagavad-GitA with English translation and notes, Lala 
Radhe Charan, B. A., B. So., LL. B. Price Rs. 2. (out of print). 

N. B.—The translation of the following works (which have for the 
first time been translated into English are ready for the press:— 

1 The &va PuiAnam. 2 the Varaha-PurAnam. 3. The VAmana 
PurAnam. 4. The Padma PuiAnam. (first five khandas). 5. The 
Brahma PurAnam. 
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